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Upon  Israel  and  upon  the  Rabbis,  and  upon  their  disciples  and 
upon  all  the  disciples  of  their  disciples,  and  upon  all  who  engage 
in  the  study  of  the  Torah  in  this  place  and  in  every  place,  unto 
them  and  unto  you  be  abundant  peace,  grace,  lovingkindness, 
mercy,  long  life,  ample  sustenance  and  salvation,  from  their  Father 
who  is  in  Heaven.    And  say  ye  Amen. 

(Kaddish  de  Rabbanan.) 


PREFACE  TO  THE  THIRD  EDITION 

Owing  to  war-time  conditions,  it  has  not  been  found  possible  for  me  to 
make  the  alterations  which  I  should  have  wished  to  make  in  the  Commentary, 
nor  to  correct  the  proofs  of  any  part  of  the  work.  For  the  latter,  and  for  all 
the  work  of  preparing  the  book  for  the  press  and  bringing  it  out,  I  am  in- 
debted to  Rabbi  I.  Edward  Kiev,  to  whom  I  tender  my  grateful  thanks.  The 
Introduction  is  new,  and  contains  the  most  important  improvement  on  the 
previous  editions,  the  result  of  further  study  of  Aboth.  The  book  is  now  the 
best  which  I  could  produce  under  the  conditions  of  the  present  time.  I  am 
grateful  to  Dr.  Wise  and  the  Jewish  Institute  of  Religion  Press  for  under- 
taking and  carrying  out  the  publication  of  the  work,  and  I  hope  it  may  be 
acceptable  to  those  who  will  read  it. 

R.  Travers  Herford 

Kelsall,  Chester,  England 
July  21, 1945. 


PREFACE  TO  THE  SECOND  EDITION 

In  preparing  a  second  edition  I  have  taken  note  of  such  criticisms  as  I 
have  seen,  and  have  considered  them.  The  most  important  are  those  of 
Prof.  F.  Pedes,  of  Konigsberg,  to  whom  I  am  greatly  indebted.  The 
changes  I  have  made  are  mainly  corrections  of  slight  errors,  some  of  them 
merely  typographical ;  and  substantially  the  book  in  this  second  edition  is 
the  same  as  before.  I  have  carefully  gone  through  it  and  it  represents 
what  I  should  now  wish  to  write.  I  am  gratified  that  the  favorable  recep- 
tion given  to  the  original  work  should  call  for  a  second  edition. 

I  renew  my  thanks  to  the  managers  of  the  Alexander  Kohut  Memorial 
Foundation  for  undertaking  its  publication. 

R.  Travers  Herford 
Kelsall,  Chester, 
July,  1930. 


PREFACE  TO  THE  FIRST  EDITION 

A  word  of  explanation  is  necessary  to  justify  the  appearance  of 
another  English  edition  of  Pirke  Aboth,  more  especially  as  I  was 
responsible  for  the  one  which  is  included  in  the  Oxford  Apocrypha 
and  Pseudepigrapha  edited  by  Charles. 

That  edition  was  restricted  in  scope  by  the  limits  of  space 
assigned  to  me  in  the  general  scheme  of  the  whole.  It  was  also 
to  some  extent  restricted  by  other  considerations  inherent  in  the 
nature  of  Charles'  great  work.  Moreover,  the  time  allowed  me 
was  extremely  short,  far  too  short  for  what  really  required  to  be 
done.  I  hope  that  in  the  present  edition,  as  the  result  of  longer 
study,  I  have  been  able  to  correct  some  of  the  faults  and  supply 
some  of  the  deficiencies  of  the  former  attempt. 

But  this  hope  was  not  the  only  inducement  to  me  to  prepare  p 
new  edition,  and  by  itself  might  have  been  hardly  sufficient.  What 
I  have  set  before  me  in  the  present  work  as  my  main  purpose 
has  been  to  give  to  Jewish  readers  an  English  edition  of  Aboth 
in  which  they  will  not  be  met  by  frequent  comparisons  with 
Christian  ideas  and  Christian  doctrines,  especially  when  the  com- 
parison is  not  meant  to  be  favourable  to  the  Jewish  side.  Christian- 
ity has  its  own  ground  and  its  own  significance,  both  for  Christians 
and  for  the  world  at  large.  But  a  reference  to  Christianity  is  not 
necessary  for  the  understanding  of  Aboth,  or  of  any  other  work 
of  Jewish  teachers.  And  it  ought  to  be  possible  for  Jewish  readers 
to  have  their  Aboth  so  to  speak  on  its  own  terms,  its  teaching 
interpreted  to  them  on  lines  and  in  phrases  with  which  they  are 
familiar,  or  which  are  in  accord  with  Jewish  ideas.  For  them  Aboth 
must  be  interpreted  by  sympathy  from  within  not  by  mere  inspection 
from  without.  This  I  have  tried  my  best  to  do,  and  this  is  the 
main  justification  I  offer  for  a  new  edition  of  Aboth. 

For  it  is  precisely  in  this  respect  that  the  other  English  editions, 
in  spite  of  their  many  excellencies,  fall  short.  Taylor  edits  Aboth 
as  he  might  have  edited  a  Greek  or  Latin  classic,  with  abundance 
of  illustrative  material  and  with  a  critical  apparatus  for  which 
scholars  will  always  be  grateful  to  him.  But  of  any  real  compre- 
hension of  what  Aboth  means  and  always  has  meant  to  those  in 
whose  midst  it  had  its  origin,  Taylor  in  my  judgment  shows  no 
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sign,  nor  does  he  seem  to  suspect  that  such  comprehension  is 
desirable. 

Oesterley  has  recently  (19 19)  produced  a  very  handy  translation, 
with  notes  and  a  short  introduction.  It  is  intended  to  help  Christian 
readers  to  a  better  understanding  of  the  Judaism  of  the  period 
covered  by  the  New  Testament.  A  most  excellent  object,  for  such 
information  is  badly  needed  by  most  Christians  who  write  about 
the  New  Testament.  And  far  be  it  from  me  to  say  that  Oesterley's 
book  will  not  help  them  to  obtain  it,  in  some  degree.  But  here 
again,  it  is  necessary  if  the  information  is  to  be  of  any  value,  that 
it  shall  be  given  by  one  who  knows,  or  at  least  has  done  his 
best  to  learn,  what  the  Judaism  of  the  Pharisees  meant  from  the 
inside,  and  not  merely  what  it  looks  like  from  the  outside.  He  need 
not  necessarily  be  a  Pharisee,  but  he  must  be  able  to  see  what 
the  Pharisees  saw,  and  know  quite  well  why  to  thern  it  was 
glorious,  whatever  his  own  ideas  may  be.  Until  Christian  scholars 
realise  that,  not  merely  in  theory  but  in  practice,  their  presentation 
of  the  Pharisaic  Judaism  of  the  New  Testament  period  must  ne- 
cessarily be  inadequate  and  unreal.  In  any  other  connexion  this 
would  be  admitted  at  once,  as  self  evident. 

If  the  present  work  succeeds  to  any  extent  in  presenting  truly 
the  inner  meaning  of  Pharisaism  as  illustrated  in  Aboth  then  it 
may  be  of  some  help  to  students  of  the  New  Testament,  though 
it  is  primarily  for  Jewish  readers  that  I  have  written.  In  arranging 
the  form  of  the  book  I  have  tried  to  meet  the  wants  alike  of  the 
scholar  and  of  those  who  read  Aboth  for  edification.  For  critical 
material,  the  readings  of  the  Munich  MS  are  given  for  the  first 
time,  and  are  indicated  by  fM.'  The  other  references  are  to  Tay- 
lor's MSS.  The  translation  follows  the  usual  order  of  chapters,  but 
the  verses  are  divided  according  to  my  own  judgment.  In  the 
commentary,  the  passages  in  larger  type  are  meant  for  the  general 
reader,  and  attempt  to  explain  the  teaching  of  the  text.  The 
passages  in  smaller  type  contain  what  may  be  of  more  interest  to 
the  scholar,  and  may  be  passed  over  by  the  general  reader.  I  have 
given  special  attention  to  the  chronology  of  the  several  teachers, 
having  often  felt  the  want  of  such  information  in  studying  the 
Rabbinical  literature.  The  dates  are  also  given  separately  in  a 
chronological  index  for  convenience  of  reference. 

I  would  here  express  my  gratitude  to  Prof.  Dr.  Felix Perles  of  Konigs- 
berg,  who  read  through  my  work  in  MS  and  made  many  valuable 
suggestions.    He  is  not  responsible  for  any  of  the  views  expressed; 
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but  his  most  valuable  help  has  enabled  me  to  remove  many  in- 
accuracies and  blemishes.  To  Dr.  Adolph  Buchler  I  am  also  in- 
debted for  help  given  in  like  manner,  and  to  the  Chief  Rabbi  Dr. 
J.  H.  Hertz  for  communicating  a  remarkable  conjectural  emendation 
of  the  text. 

I  cannot  close  this  preface  without  a  very  special  word  of  gra- 
titude to  three  scholars  who  have  each  contributed  to  make  possible 
the  publication  of  this  book. 

Dr.  Stephen  S.  Wise  honoured  me  with  the  invitation  to  deliver 
a  course  of  lectures  on  Aboth  at  the  Jewish  Institute  of  Religion  of 
New  York  at  the  summer  school  of  1023,  and  thereby  gave  me 
the  opportunity  of  placing  most  of  the  contents  of  this  book  before 
an  audience  well  qualified  to  judge.  He  provided  for  me  at  the 
same  time  a  most  delightful  and  stimulating  experience  in  meeting 
many  friends  old  and  new,  and  one  of  those  abounding  welcomes 
for  which  America  is  famous. 

Dr.  George  Alexander  Kohut  has  most  kindly  arranged  for 
the  inclusion  of  the  book  among  those  published  on  the  Kohut 
Foundation.  Without  that  generous  help  the  book,  so  far  as  I  can 
see,  would  never  have  been  published  at  all.  I  am  grateful  to  him 
for  this  most  important  service,  and  no  less  for  the  close  personal 
interest  he  has  taken  in  the  work  as  well  as  for  the  gracious 
hospitality  he  showed  me  while  I  was  in  New  York. 

To  Prof.  Dr.  J.  Elbogen  of  Berlin  my  thanks  are  due  in  an 
especial  degree  for  his  great  kindness  in  supervising  the  printing 
and  the  revision  of  the  proofs.  A  task  sufficiently  irksome  and 
tedious,  as  every  scholar  knows,  when  the  author  corrects  his 
own  proof.  How  much  more  so  when  a  scholar  gives  his  time  to 
such  drudgery  for  the  work  of  another  scholar,  and  one  who  has 
no  sort  of  claim  to  such  a  service.  I  accept  it  gratefully,  reflecting 
that  I  and  all  three  whom  I  have  named,  are  in  our  several  ways 
"seeking  the  good  of  Israel". 

It  only  remains  to  send  forth  my  book  in  the  spirit  of  the  words 
which  are  placed  by  way  of  dedication. 

London,  June  1925. 

R.  TRAVERS  HERFORD. 
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INTRODUCTION 

The  short  tractate  of  the  Mishnah  known  as  Aboth,  or  Pirke  Aboth, 
holds  a  unique  place  in  Jewish  literature,  and  possesses  an  importance 
out  of  all  proportion  to  its  size.  It  has  never  been  a  rival  of  the  Talmud, 
of  which  indeed,  as  a  portion  of  the  Mishnah,  it  forms  a  part;  but  it 
has  from  the  first  exerted  an  influence  distinct  from  that  of  the  whole 
Talmud.  It  is  not,  like  the  Talmud,  intended  to  develop  the  Halachah, 
the  rule  of  right  conduct  by  which  the  life  and  action  of  the  Jew  were 
to  be  regulated.  Neither  is  it  specifically  a  devotional  work,  although 
for  many  centuries  it  has  been  incorporated  in  the  Liturgy.  Whatever 
may  have  been  the  intention  with  which  Aboth  was  compiled  (a 
question  which  will  be  discussed  below),  that  intention  was  fulfilled 
by  collecting  together  a  number  of  sayings,  some  by  narried  teachers, 
others  anonymous,  with  no  strict  adherence,  as  it  would  seem,  to  any 
one  method  or  any  single  point  of  view,  and  then  leaving  them  to 
make  their  own  impression.  That  impression,  upon  Jewish  readers, 
has  been  very  deep  and  lasting,  as  is  shown  by  the  number  of  com- 
mentaries and  editions  of  Aboth  which  have  been  published  from  time 
to  time,  and  which, still  continue  to  appear.  Aboth  takes  rank  as  a 
classic  in  Jewish  literature,  yet  it  has  never  been  regarded  by  Jews  as 
mere  literature,  as  if  its  readers  had  no  personal  concern  with  what  it 
said,  and  were  only  pleased  with  the  manner  of  saying  it.  Aboth  speaks 
to  the  heart  of  the  Jew  in  a  manner  and  with  a  force  seldom  realized 
by  non- Jewish  readers,  and  attempts  to  expound  its  teaching  and  sig- 
nificance fail  insofar  as  that  fact  is  not  understood.  The  commentary, 
which  accompanies  the  translation  here  offered  to  the  reader,  will  show 
whether  the  present  attempt  to  expound  the  teaching  of  Aboth  is  a 
failure  or  not.  If  it  is,  that  failure  will  not  be  due  to  a  want  of  sym- 
pathy on  the  part  of  the  writer  with  those  whose  words  are  enshrined 
in  Aboth,  nor  with  those  who  through  the  centuries  have  pondered 
over  and  loved  its  pages.  It  will  be  due  to  the  fact  that  the  present 
writer  is  not  himself  a  Jew,  and  may  perhaps  be  deaf  to  melodies  which 
sing  divinely  in  a  Jewish  ear. 

In  this  Introduction  some  points  will  be  noted  and  discussed  which 
are  of  importance  for  the  right  understanding  of  the  true  nature  of 
the  book;  and.  more  especially,  a  new  view  of  the  intention  and  sig- 
nificance of  Aboth  will  be  offered  in  place  of  the  explanation  given 
in  the  second  edition.  It  is,  of  course,  incorrect  to  apply  the  word 
"book"  to  such  a  compilation  as  Aboth,  just  as  it  is  incorrect  to  apply 


the  word  "book"  to  the  Mishnah  or  the  Talmud,  or,  for  that  matter, 
to  the  Bible.  It  is  only  used  for  convenience  to  denote  such-and-such 
a  collection  of  written  or  printed  matter  grouped  together  for  some 
specific  purpose.  In  the  case  of  Aboth,  the  varied  contents  were,  no 
doubt,  arranged  by  some  one  editor  or  compiler  in  the  order  in  which 
they  are  now  read;  but  they  are  not  the  work  of  any  one  author  produc- 
ing them  all  from  his  own  mind.  The  original  Aboth  was,  in  form,  a 
constituent  part  of  the  Mishnah,  along  with  all  the  other  sixty-two 
tractates;  and  the  Mishnah  in  its  turn  was  not  the  work  of  any  one 
author.  It  represents  the  classification  of  the  traditional  Halachic  ma- 
terial as  it  recommended  itself  to  the  discriminating  judgment  of  the 
final  editor,  Judah  the  Holy,  usually  known  as  Rabbi.  In  what  he  did, 
he  made  use  of  the  experience  and  completed  the  labours  ot  Akiba 
and  Meir,  and  more  or  less  of  all  the  Tannaim.  The  date  of  the  com- 
pletion of  the  Mishnah  by  Rabbi  cannot  be  exactly  determined;  but 
it  was  approximately  about  the  end  of  the  second  century  of  the  Com- 
mon Era.  The  question  of  the  origin  and  date  of  Aboth  is  therefore, 
in  some  respects,  only  one  part  of  the  larger  question  of  the  origin 
and  date  of  the  Mishnah,  with  no  independent  significance;  and  the 
answer  to  the  larger  question,  so  far  as  the  very  scanty  evidence  sup- 
plies an  answer,  can  be  found  in  the  books  which  deal  with  the  history 
of  the  life  and  work  of  the  religious  teachers  of  Israel  during  the  first 
two  centuries. 

But  for  Aboth  such  a  reference  is  by  no  means  sufficient.  Not  only 
because,  in  the  history  books,  there  is  not,  so  far  as  I  know,  any  treat- 
ment of  the  origin  and  date  of  Aboth  apart  from  the  rest  of  the 
Mishnah,  but  because  Aboth  demands  such  separate  treatment  by  rea- 
son of  its  own  peculiar  character  which  marks  it  off  from  all  other 
products  of  the  Jewish  mind.  It  is  the  main  purpose  of  this  Introduc- 
tion to  describe  and  make  clear  the  peculiar  character  of  Aboth,  in  a 
series  of  discussions  of  particular  points.  I  only  remark,  before  pro- 
ceeding to  these  discussions,  that  there  is  no  need  to  spend  much  time 
upon  the  manuscript  authority  for  the  text  of  Aboth.  The  MSS  which 
contain  it  usually  contain  much  else  as  well,  either  the  whole  Talmud, 
as  in  the  case  of  the  Munich  MS,  or  else  the  Mishnah,  or  else  the 
Liturgy.  Moreover,  the  critical  work  in  regard  to  the  text  has  been 
done  once  for  all  by  Taylor,  in  his  "Sayings  of  the  Jewish  Fathers,"  to 
which  the  reader  who  wishes  to  pursue  this  line  of  study  is  referred. 
For  the  present  edition  (as  for  the  previous  ones)  the  Munich  MS, 
in  Strack's  facsimile  edition,  has  been  collated,  and  its  readings  are 


given  in  the  critical  notes.  I  proceed  now  to  the  discussion  of  several 
questions  which  are  of  importance  in  bringing  out  the  peculiar  character 
of  Aboth.  I  shall  deal  first  with  the  title,  which  deserves  much  more 
attention  than  has  usually  been  given  to  it;  then  I  shall  give  an  analysis 
of  the  contents  of  the  book.  Next,  on  the  basis  of  this  survey,  I  shall 
discuss  the  question  of  the  significance  of  the  work  and  the  intention 
of  Rabbi  in  introducing  this  collection  of  sayings  into  the  structure 
of  the  Mishnah.  I  shall  withdraw  the  partial  explanation  put  forward 
in  the  previous  editions,  and  replace  it  by  a  new  answer  to  the  ques- 
tions raised,  on  the  basis  of  my  subsequent  studies  of  Aboth.  Then  I 
shall  describe  the  use  which  has  been  made  of  Aboth,  and  finally  es- 
timate its  significance  as  a  document  of  Pharisaism. 

A.    The  title  of  the  tractate. 

The  portion  of  the  Mishnah  under  present  consideration  was  origi- 
nally entitled  Aboth.  That  was  the  name  which  was  used  by  those  who 
had  occasion  to  refer  to  it  or  to  quote  some  passage  of  its  contents.  It 
is  quite  incorrect  to  say  with  Oesterley  (p.  ix  of  his  edition)  that 
Aboth  is  a  shortened  form  of  Pirke  Aboth.  Each  of  the  tractates  of 
the  Mishnah  had  its  own  distinctive  name,  as  Berachoth,  Joma,  Gittin 
&c.  Aboth  was  just  one  of  these  distinctive  names,  and  although  the 
name  means  "Fathers,"  it  is  primarily  the  title  of  the  tractate,  and  does 
not  specify  any  particular  persons  as  being  the  "fathers"  referred  to. 
In  a  similar  way  a  reference  to  a  passage  in  "Judges"  would  at  once  be 
understood  to  refer  to  the  Biblical  book  so  called,  and  not  immediately 
to  the  persons  whose  history  formed  the  subject  matter  of  the  book. 

Now  if  it  were  desired  to  set  apart  some  tractate  of  the  Mishnah  by 
itself,  e.  g.  for  detailed  commentary  and  exposition,  the  natural  way 
to  do  so  would  be  to  separate  the  several  chapters  of  the  tractate  and 
present  them  as  an  independent  group.  Each  chapter  of  any  tractate 
was  called  a  "perek,"  and  the  group  of  perakim  forming  a  tractate  was 
known  as  the  "chapters"  of  that  tractate,  in  the  present  instance  "chap- 
ters of  Aboth,"  i.e.  Pirke  Aboth.  Pirke  does  not  refer  to  the  sayings 
of  the  individual  teachers  contained  in  the  book,  even  supposing  that 
they  were  the  Fathers  designated  in  the  title.  It  only  denotes  the  five 
chapters,  afterwards  enlarged  to  six,  which  together  make  up  the  tractate. 
The  frequent  rendering  of  "Pirke  Aboth"  by  "Sayings  of  the  Fathers"  is 
quite  incorrect;  while  "Ethics  of  the  Fathers"  is  not  a  translation  at  all 
and  gives  a  wrong  impression  of  the  intention  of  the  work. 

Aboth  then  was  the  title  originally  given,  or  the  earliest  given,  to 
this  particular  portion  of  the  Mishnah.    Whether  the  several  tractates 


had  each  its  own  title  when  the  Mishnah  was  finished,  it  is  impossible 
to  say.  No  such  title  appears  in  the  actual  text  of  any  tractate,  and 
it  would  seem  natural  to  suppose  that  the  titles  were  given  only  from 
time  to  time  as  the  Mishnah  was  made  the  subject  of  detailed  study  by 
the  teachers  who  came  after  the  Tannaim.  In  the  case  of  Aboth,  the  title 
must  have  come  into  use  not  very  long  after  the  Mishnah  was  completed; 
for  there  is  at  least  one  reference  to  Aboth  in  the  Gemara,  the  detailed 
commentary  on  the  Mishnah  elaborated  in  the  schools  of  Babylonia 
and  Palestine.  In  B.  Kam.  30a  is  found  the  often  quoted  statement: 
:ma*n  '?'»  i»x  xm  pj?'m  '?'»  D"p?  x-pon  "nua?  'yai  ixa  rmrr  *n  iax 
R.  JeHudah  said,  "He  who  would  become  a  saint  (pious)  should  fulfill 
the  words  of  'Nezikin;'  "  Raba  said,  "The  words  of  Aboth."  Nezikin* 
is  the  name  of  that  one  of  the  six  main  divisions  of  the  Mishnah  which 
contains  the  tractate  Aboth.  No  doubt  the  reference,  both  by  R.  Jehudah 
and  Raba  is  to  the  same  collection  of  "words,"  though  R.  Jehudah 
(d.  299  C.  E.)  used  only  the  wider  designation  presumably  because  the 
title  Aboth  had  not  come  into  general  use,  as  it  would  seem  to  have 
done  by  the  time  of  Raba  (d.  352  C.E.). 

The  name  Aboth  was  thenceforth  in  constant  and  regular  use  as 
the  name  by  which  this  tractate  of  the  Mishnah  was  referred  to.  Bahja 
(circa  1050)  and  Maimonides  (1135-1204)  may  be  cited  as  writers  who 
used  the  term  Aboth.  They  might  well  be  expected  to  have  known, 
and  perhaps  to  have  used,  the  title  Pirke  Aboth,  if  it  had  been  current 
in  their  time.  It  occurs,  however,  in  the  Mahzor  Vitry  (circa  1100). 
So  far  as  I  know,  the  first  instance  in  print  of  the  title  Pirke  Aboth  occurs 
in  a  Christian  not  a  Jewish  work.  The  treatise  De  Arcanis  Catholicae 
Veritatis,  by  Petrus  Galatinus,  was  published  (according  to  the  preface) 
in  1516.  Now  Galatinus,  as  is  well  known,  plagiarised  a  great  deal 
of  what  he  published  as  his  own  from  the  Pugio  Fidei  of  Raymund 
Martini  (circa  1278)  which  was  still  only  in  manuscript.  The  plagiarism 
was  exposed  when  the  Pugio  Fidei  was  edited  and  published  by  De 
Voisin  in  1651.  From  this  edition  it  is  clear  that  Raymund  himself 
used  the  title  "Pirke  Aboth."  On  page  297  of  this  edition  he  states 
that  certain  matters  are  related  "in  Tract.   Talmudico  qui  dicitur  Pirke 


*  Nezikin  is  more  strictly  the  collective  title  for  the  first  three  tractates  of  the 
fourth  Seder,  or  main  division;  and  presumably  the  Seder  was  called  Nezikin  because 
ft  led  off  with  this  group  of  tractates.  But  the  reference  to  Tp'Tll  ^tl  must  surely 
be  to  the  Seder  as  a  whole,  as  including  the  one  specially  ethical  tractate,  rather  than 
to  the  Threefold  tractate  which  is  purely  juridical -and  in  no  way  calculated  to  promote 
;"Hasiduth".  In  b  Taan.  24ab  (see  below  p.  9)  "Nezikin"  clearly  denotes  the 
Seder  as  distinguished  from  the  threefold  tractate. 


Aboth."    Raymund  evidently  knew  the  title  from  previous  usage,  and 
he  must  have  found  it  in  one  or  other  of  his  Jewish  authors.   The  need 
of  a  particular  title,  whether  Aboth  or  Pirke  Aboth,  would  be  felt  espe- 
cially when  there  was  occasion  to  treat  the  book  apart  from  the  Mishnah, 
as  was  the  case  when  Christian  writers  took  notice  of  it,  being  attracted 
by  its  contents,  so  different  from  the  mainly  halachic  tractates  compos- 
ing the  rest  of  the  Mishnah.   Galatinus  then  was  the  writer  responsible 
for  the  first  appearance  in  print  of  the  title  Pirke  Aboth,  and  at  the 
same  time  he  introduced  what  has  been  generally  accepted  as  its  Latin 
equivalent.   In  the  De  Arcanis  (edition  of  1612,  col.  5)  he  says,  speak- 
ing of  the  succession  of  teachers  who  carried  on  the  tradition,  "ordo 
hactenus  deductus  ex  patrum  capitulis  max  'p^  nuncupatis  elicitus  est." 
"Capitula  patrum"  is  clearly  incorrect;  the  title  ought  to  have  been 
"Capitula  Patres"  (nuncupata),  that  is,  "the  chapters  of  (the  tractate 
which  is  entitled)  Fathers."    The  form  Capitula  Patrum,  however,  be- 
came the  regular  Latin  name  in  use  among  scholars.   Thus  Paul  Fagius 
included  in  his  book  published  in  1541,  "Sententiae  vere  eleganter  .  .  . 
utiles,  veterum  Sapientum  Hebraeorum,  quas  mnx  'pns  id  est  Capitula 
Patrum  nominant,  in  latinam  versae  &c."    The  two  titles  Aboth  and 
Pirke  Aboth  occur  in  printed  books  for  a  considerable  time  after  the 
first  appearance  of  the  longer  form  in  the  work  of  Galatinus.   Thus,  in 
the  preface  to  the  Midrash  Shemuel,  1579,  the  tractate  is  called  Masse- 
cheth  Aboth.    A  later  edition  has  Pirke  Aboth  on  the  title  page  but 
Aboth  in  the  preface.    The  Judiscbe  Theriack  of  Salman  Zebi,  1615 
(quoted  by  Eisenmenger,  Ent.  Jud.  I.  231)  has  Pirke  Aboth.    It  was, 
however,  chiefly  Christian  scholars  who  popularized  the  name  Pirke 
Aboth.    Leusden  and  Buxtorf  both  have  it.    The  latter  says  De  Op  ere 
Talmudico,  p.  254,  "Aboth  .  .  .  vulgo  vocatur  Pirke  Aboth."    From 
that  time  the  longer  form  is  well  established  and  more  frequently  used. 

B.    Analysis  of  the  contents  of  Aboth. 

The  tractate  as  Rabbi  left  it  contains  five  chapters  (perakim)  being 
the  same  which  are  still  read  there.  The  sixth  chapter,  which  is  usually 
added,  was  compiled  after  the  closing  of  the  Talmud,  and  forms  no 
part  of  the  original  Aboth.  It  is  included  in  the  present  edition  in 
accordance  with  long  usage  in  order  that  the  reader  may  have  all  the 
"Aboth"  to  which  he  has  been  accustomed. 

The  whole  of  Ch.  I  is  taken  up  with  the  succession  of  those  who 
handed  down  the  Tradition,  beginning  with  the  giving  of  the  Torah 
to  Moses  on  Sinai  and  coming  down  to  the  fall  of  Jerusalem.  The 
earlier   stages   are   merely   named, — Moses,    Joshua,    the   Elders,    the 


Prophets — because  they  were  so  to  speak  the  common  property  of  all 
Israel,  acknowledged  by  Sadducees  no  less  than  by  Pharisees.  The  more 
detailed  development  begins  with  the  men  of  the  Great  Synagogue, 
meaning  Ezra  and  the  early  Sopherim.  These  were  the  real  spiritual  an- 
cestors of  the  Pharisees  and  therefore  presumably  designated  "Fathers," 
Aboth,  in  the  title.  By  their  handing  on  of  the  tradition,  especially  as 
the  embodiment  of  the  Unwritten  Torah,  they  guaranteed  the  validity 
of  that  tradition.  From  the  time  of  Simeon  the  Just,  who  is  said  to 
have  been  one  of  the  last  members  of  the  Great  Synagogue,  down  to 
the  time  of  Hillel  the  names  are  given  of  successive  eminent  teachers, 
first  two  singly  then  ten  in  pairs,  ending  with  Hillel  and  SHammai.  After 
Hillel  are  mentioned  Gamliel  his  grandson,  a  certain  Simeon  whose 
identity  is  disputed,  and  Simeon  ben  Gamliel,  son  of  the  Gamliel  just 
mentioned.  This  is  the  Simeon  who  was  a  leader  in  Jerusalem  during 
the  siege,  and  the  conclusion  lies  ready  to  hand  that  the  list  of  names 
in  this  chapter  was  intended  to  trace  the  transmission  of  the  Tradition 
from  Moses  down  to  the  fall  of  Jerusalem  without  interruption. 

While  the  form  of  this  chapter  is  that  of  a  list  of  teachers,  the 
substance  of  it  is  made  up  of  a  number  of  ethical  maxims  or  sentences, 
of  which  one  or  more  is  attributed  to  each  teacher  mentioned  by  name. 
The  continuity  of  the  chapter  is  not  in  the  sayings  but  in  the  succession 
of  those  who  uttered  them. 

Ch.  II  begins  with  Rabbi  and  his  son  (vv.  1-4)  but  in  v.  5  goes 
back  to  Hillel.  The  greater  part  of  the  chapter,  however,  vv.  5-19, 
is  concerned  with  one  group  of  teachers,  of  whom  the  central  figure  is 
R.  Johanan  b.  Zaccai.  The  intention  would  seem  to  be  to  connect  the 
great  Rabbi,  who  rescued  the  spiritual  treasure  of  Israel  after  the  fall 
of  Jerusalem,  with  the  line  of  the  earlier  teachers,  and  thus  to  continue 
the  valid  tradition  past  the  great  dislocation  caused  by  the  loss  of 
Jerusalem  and  the  dispersal  of  the  teachers.  It  is  therefore  shown  how 
Johanan  b.  Zaccai  "received  from"  Hillel  and  Shammai,  and  how  in 
his  turn  he  raised  up  disciples.  The  passage,  vv.  5-19,  is,  as  it  were,  a 
historical  note  accounting  for  the  place  of  Johanan  b.  Zaccai  in  the 
succession  of  teachers,  and  for  the  importance  of  what  he  did;  and 
while  in  its  present  form  it  is  clearly  discontinuous  with  Ch.  I  it  may 
have  been  intended  to  supplement  that  chapter,  by  some  one  who  knew 
that  there  had  been  some  opposition  to  Johanan  b.  Zaccai  when  he 
was  establishing  his  authority  in  the  assembly  at  Jabneh,  after  the 
siege.  The  sayings  of  Rabbi  and  his  son  (vv.  1-4)  have  no  relation 
lb  the  historical  passage,  and  were  presumably  editorial  additions,  the 


former  possibly,  the  latter  certainly,  after  the  completion  of  the  Mish- 
nah.  The  sayings  of  R.  Tarphon  (vv.  20,  21)  have  no  relation  to  the 
preceding  passage,  and  may  have  been  added  merely  to  round  off  the 
chapter.  For  further  discussion  see  the  commentary. 

Ch.  Ill  and  Ch.  IV  contain  maxims  of  various  characters  ascribed 
to  one  or  other  of  some  forty  named  teachers.  There  is  no  attempt 
at  chronological  sequence,  nor  is  any  obvious  rule  followed  in  the 
choice  of  the  teachers  to  be  included.  They  are  arranged  in  what  I 
should  now  call  studied  disorder. 

Ch.  V  contains  for  the  most  part  not  the  maxims  of  named  teachers 
but  reflexions  of  an  ethical  character,  arranged  on  a  numerical  basis, 
probably  for  convenience  as  a  help  to  memory.  The  remainder  of  the 
chapter  (vv.  19-26)  contains  miscellaneous  sayings  which  might  ap- 
parently have  found  a  place  anywhere  else  in  the  book,  some  being 
added  in  order  to  make  a  fitting  conclusion  to  it. 

It  will  be  seen  from  the  above  analysis  of  the  contents  of  Aboth 
that  the  division  into  five  chapters  is  a  purely  artificial  arrangement, 
not  corresponding  to  or  required  by  anything  in  the  text.  If  the  tractate 
had  been  read  as  a  continuous  whole  there  would  have  been  nothing 
to  mark  the  omission  of  the  separation  into  chapters.  It  is  quite  pos- 
sible, and  indeed  seems  to  me  probable,  that  originally  Aboth  was  so 
read,  and  that  the  division  into  chapters  was  only  made  when  that  which 
now  forms  the  sixth  chapter  was  added  for  liturgical  purposes  (see 
below  p.  13).  If  this  suggestion  be  adopted,  it  becomes  somewhat 
easier  to  understand  the  relation  of  Aboth  to  the  Mishnah.  It  is  now 
seen  to  be  a  unity  not  a  patchwork;  the  contents  are  a  collection  made 
for  some  purpose  (whatever  that  purpose  may  have  been),  and  the 
arrangement  of  the  several  items  collected  depended  on  the  judgment 
of  the  collector,  not  on  the  relation  of  one  item  to  the  next,  before  or 
after  it.  Except  for  the  chronological  sequence  in  Ch.  I  and  Ch.  II,  5-19, 
all  the  rest  of  the  contents  of  Aboth  might  have  been  arranged  in  any 
order,  with  no  injury  to  the  effect  of  the  whole.  If  I  am  right,  then 
Rabbi  the  compiler  or  editor  of  the  Mishnah,  dealt  with  Aboth  as  a 
single  work,  having  a  unique  character  of  its  own,  sufficient  to  distinguish 
it  not  only  from  the  Mishnah  but  from  all  other  Jewish  works  of 
religious  importance.  There  is  nothing  to  prevent  the  supposition  that 
Rabbi  himself  collected  together  the  several  items  which  make  up 
Aboth;  and,  until  the  contrary  be  shown,  I  shall  assume  that  he  did, 
and  so  added  to  the  grounds  of  his  fame  the  merit  of  having  bestowed 


on  Israel  the  special  benefits  which  Aboth  has  brought.   More  will  be 
said  on  this  below  p.  10) . 

C.    The  purpose  and  significance  of  Aboth. 

After  what  has  been  said  it  will  be  possible  to  gain  some  further 
light  upon  Rabbi's  intention  in  giving  Aboth  the  place  in  the  Mishnah 
which  it  has  held  from  the  beginning.  There  is  no  occasion  to  dis- 
integrate it  into  several  documents  afterwards  pieced  together,  least  of 
all  to  adopt  the  suggestion  of  Neubauer  (Med  Jew.  Chron.  preface, 
p.  6)  that  all  the  ethical  matter  should  be  stripped  off  in  order  to 
reach  the  real  core  in  the  chronological  matter  of  the  first  two  chapters. 
Rabbi  dealt  with  it  as  a  whole,  and  perhaps  himself  compiled  and 
arranged  it,  so  as  to  give  it  a  peculiar  character  of  its  own.  It  at  once 
suggests  comparison  with  the  biblical  books  of  Proverbs  and  Koheleth, 
and  with  the  extra-biblical  book  of  Ben  Sira,  all  three  of  which  were 
purely  ethical  in  their  contents.  Yet  the  maxims  contained  in  the  books 
named  were  for  the  most  part  anonymous,  while  in  Aboth  the  names 
of  those  who  uttered  the  various  sayings  are  given  in  all  but  a  few  cases. 
No  other  Jewish  work  within  the  knowledge  of  Rabbi  was  at  all  like 
Aboth  in  this  respect.  Moreover,  although  the  Mishnah  was  entirely 
made  up  of  Halachah  and  Haggadah,  the  former  in  greater  abundance, 
there  is  neither  Halachah  nor  Haggadah  in  Aboth,  and  therefore  no 
apparent  justification  for  combining  Aboth  and  Mishnah  together,  as 
in  fact  Rabbi  did  combine  them. 

Before  going  on  to  what  I  hold  to  be  the  true  explanation  of  this 
surprising  fact,  it  may  be  well  to  dispose  of  two  criticisms  of  Aboth 
which  are  sometimes  made.  It  is  evident  that  Aboth  makes  no  claim 
to  be  a  systematic  ethical  treatise,  and  such  a  claim  could  not  be  made 
good  if  it  were  advanced.  "Ethical"  it  certainly  is,  but  "systematic"  is 
far  from  truly  describing  its  contents.  It  is  therefore  unfair  to  judge 
Aboth  by  the  standard  of  a  systematic  treatise  of  ethics,  and  then  to 
disparage  it  because  it  does  not  conform  to  that  standard.  The  time 
for  a  systematic  treatment  of  ethics  was  far  distant  in  the  days  of 
Rabbi,  and  he  was  not  thinking  of  any  such  thing. 

So  too,  if  Aboth  is  not  an  ethical  treatise  and  ought  not  to  be  judged 
as  such,  still  less  is  it  a  devotional  treatise,  or  even  to  any  great  extent, 
devotional  at  all.  There  is  no  devotional  literature  of  the  talmudic 
period,  except  (and  it  is  a  very  important  exception)  what  is  imbedded 
in  the  liturgy.  The  private  prayers  of  the  pious  "Hasid"  were  not  writ- 
ten down,  or,  if  they  were,  have  not  been  preserved.  It  is  therefore 
unfair,  and  a  sign  of  mere  ignorance,  to  say  that  Aboth  is  a  witness  to 
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prove  the  spiritual  poverty  and  devotional  aridity  produced  by  the 
halachic  discipline.  Rabbi  did  not  set  out  to  make  a  devotional  book 
at  all,  or  a  book  of  theology,  let  alone  systematic  theology.  He  had  in 
mind  a  wholly  different  purpose,  and  the  contents  of  Aboth  which  he 
gathered  together  and  arranged,  were  admirably  suited  to  his  real 
purpose. 

To  the  explanation  of  what  I  believe  to  have  been  that  purpose  I 
now  proceed.  A  suggestive  hint  as  to  what  that  purpose  was  is  supplied 
by  the  consideration  of  the  place  which  Aboth  occupies  in  the  text  of 
the  Mishnah,  viz:  at  the  end,  or  almost  at  the  end,  of  Seder  Nezikin, 
the  fourth  main  division  of  the  Mishnah.  Commentators  have  sought 
to  trace  some  connexion  between  the  contents  of  Aboth  and  those  of  the 
adjacent  tractates,  and  they  have  not  altogether  failed.  But  if  Aboth 
had  been  placed  anywhere  else  in  the  Mishnah  it  would  have  been  no 
less  possible  to  trace  some  plausible  connexion  with  neighboring 
tractates  than  in  the  present  arrangement.  I  do  not  think  that  Aboth 
was  placed  where  it  is  now  found  on  the  ground  of  any  suitability  of  its 
subject  matter.  As  noted  above,  it  is  placed  at  the  end,  or  nearly  at 
the  end,  of  Seder  Nezikin.  Now  it  is  a  remarkable  fact  that  in  the 
editions  of  the  Talmud  the  group  of  post-Talmudic  tractates,  Massich- 
toth  Qetannoth.  is  always  printed  after  Nezikin,  instead  of  following 
on  after  the  end  of  the  sixth  and  last  Seder.  It  is  hard  to  see  why  this 
should  be  done  unless  it  were  thought  that  the  end  of  Nezikin  had  been, 
at  some  time  and  for  some  purpose,  the  terminus  of  the  Mishnah,  so 
far  as  ordinary  study  was  concerned.  That  this  was  actually  the  case 
is  shown  by  a  remark  in  the  Talmud  (b.  Taan.  24.  a.b.)  "In  the  days 
of  R.  Jehudah  the  whole  study  (of  the  Mishnah)  was  confined  to 
Nezikin,  whereas  we  (i.e.  Papa  and  Abaji)  extend  our  study  over  all 
the  six  Sedarim."  I  do  not  know  why  there  was  this  limitation,  but 
of  the  fact  of  it  there  can  be  doubt.  Both  Weiss,  Dor,  dor  III.  187, 
and  Bacher,  Terminologie  II.  240.  n.  1,  hold  that  the  reference  is  to 
the  four  Sedarim  ending  with  Nezikin,  and  not  to  Nezikin  alone.  If, 
therefore,  the  end  of  Nezikin  was  regarded  as  in  some  way  the  terminus 
of  the  Mishnah,  so  that  the  minor  tractates  should  be  placed  just  there, 
may  not  Aboth  have  been  placed  at  the  end,  or  almost  the  end  of 
Nezikin  for  the  same  reason?  It  is  true  that  the  final  tractate  of  Nezikin 
in  the  Mishnah  is  now  Horaioth.  but  the  order  of  the  tractates  is  known 
to  have  varied  to  some  extent.  Be  that  as  it  may,  Aboth  is  sufficiently 
near  to  the  end  of  Nezikin  for  it  to  be  regarded  as  in  some  sense  the 
conclusion  of  the  Mishnah.   And  this  I  believe  to  be  its  true  significance. 
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To  define  it  more  precisely,  I  now  hold  that  Aboth  was  compiled  by 
Rabbi  and  placed  where  it  is  now  found  in  order  to  serve  as  an  Epilogue 
to  the  Mishnah,  an  elaborate  composition  whose  contents,  and  even 
whose  form,  were  deliberately  chosen  because  in  various  ways  they 
served  his  purpose.  On  this  view  Aboth  gains  greatly  in  importance, 
because,  while  its  contents  judged  on  their  own  account  are  no  less 
valuable  than  before,  it  is  now  seen  to  be  structurally  and  organically 
a  part  of  the  Mishnah,  not,  as  I  formerly  thought,  just  the  contents  of  a 
commonplace  book  emptied  out  to  form  a  sort  of  appendix,  such  that 
if  it  had  not  been  there  its  absence  would  never  have  been  noticed. 
It  is  a  deliberate  and  grave  conclusion  to  the  Mishnah.  In  a  sense,  it 
expresses  the  judgment  of  Rabbi  upon  the  great  work  now  brought  to 
completion,  his  view  of  the  ethical  worth  and  not  merely  of  the 
halachic  value  of  the  corpus  juris  upon  which  the  thought  and  labour 
of  at  least  two  centuries  had  been  expended.  I  frankly  admit  that  I 
cannot  prove  the  truth  of  what  is  here  suggested.  But  I  hold  not  only 
that  it  is  in  accordance  with  the  known  facts  about  Aboth,  but  that  it 
accounts  for  the  peculiar  features  of  the  tractate  more  fully  than  any  other 
theory.   To  bring  out  its  meaning  I  will  examine  it  in  detail. 

In  the  first  place,  it  entirely  removes  the  difficulty  of  explaining 
why  this  tractate,  containing  neither  halachah  nor  haggadah,  was  made 
part  of  a  great  work  containing  both  halachah  and  haggadah  and  nothing 
besides.  It  was  certainly  combined  with  the  Mishnah,  but  its  contents 
stood,  so  to  speak,  on  a  different  footing  from  the  other  tractates  mak- 
ing up  the  Mishnah.  A  dedicatory  inscription  upon  the  facade  of  a 
great  Law  Court  would  not  be  expressed  in  terms  of  the  laws  adminis- 
tered within. 

On  the  lines  of  the  theory  that  Aboth  is  an  Epilogue  to  the  Mishnah 
there  is  an  obvious  fitness  in  beginning  it  with  the  present  first  chapter, 
which  traces  the  succession  of  the  teachers  of  Torah  from  Moses  to 
the  fall  of  Jerusalem.  By  placing  this  particular  piece  in  the  very  begin- 
ning of  his  Epilogue,  Rabbi  gave  it  a  far  greater  importance  than  it 
would  have  had  if  it  had  stood  by  itself,  a  mere  detached  fragment 
of  historical  reminiscence.  Presumably,  Rabbi  himself  composed  it 
as  being  exactly  what  he  wanted  for  his  Epilogue.  For,  by  so  treating 
it,  he  brought  it  into  the  closest  connexion  with  the  whole  Mishnah  and 
not  merely  with  its  adjacent  tractates.  The  declaration  that  "Moses 
received  Torah  from  Sinai,  &c."  was  the  warrant  for  the  validity  of  all 
that  was  contained  in  the  Mishnah;  it  was  the  declaration  that  all  the 
halachahs,  whose  authenticity  it  was  the  object  of  the  Mishnah  to  set 
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forth,  were  organically  part  of  the  Torah  as  given  on  Sinai.  And  unless 
Rabbi  had  thought  fit  to  place  this  chapter  at  the  very  beginning  of  the 
Mishnah,  by  way  of  a  prologue,  there  was  no  better  place  for  it  than 
in  the  Epilogue  of  which  it  should  form  the  opening  sentences. 

Chapter  II  follows  naturally  on  Chapter  I,  especially  if,  as  sug- 
gested above,  there  was  originally  no  division  of  Aboth  into  chapters. 
In  that  case  the  mention  of  Rabbi  and  his  son  would  be  an  editorial 
addition,  put  where  it  now  stands  perhaps  when  the  division  into  chap- 
ters was  made.  The  main  purpose  of  what  is  now  Ch,  II  is,  as  explained 
above  (see  p.  6)  to  establish  the  connexion  between  the  teachers 
of  tradition  who  came  before  the  fall  of  Jerusalem  and  those  who  came 
after,  so  that  the  unbroken  line  of  succession  is  shown  to  extend  from 
Moses  to  all  the  teachers  whose  collective  work  produced  the  Mishnah. 

The  contents  of  these  two  chapters,  however,  are  not  merely  his- 
torical records,  but  consist  largely  of  ethical  sayings  ascribed  one  or 
other  of  the  persons  named  in  the  line  of  tradition.  Together  with  the 
historical  matter,  they  strike  the  keynote  for  all  the  rest  of  Aboth  by 
suggesting  an  ethical  anthology  fit  to  be  placed  as  an  Epilogue  to  the 
whole  Mishnah.  Looked  at  from  this  point  of  view,  the  contents  and 
arrangement  of  what  are  now  the  third,  fourth  and  fifth  chapters  become 
intelligible  in  a  new  way,  and  are  seen  to  be  no  mere  haphazard  jumble 
of  names.  The  teachers  whose  names  occur  in  these  chapters  are  some 
40  or  so  in  number,  out  of  a  total  of  more  thau  200  in  the  whole 
Mishnah.  These  40  include  not  only  men  of  the  first  rank  but  also  men 
whose  names  are  hardly  at  all  mentioned  elsewhere.  Moreover,  the  40 
include  at  least  two  men  who  were  excommunicated,  and  one  who  be- 
came an  apostate,  the  notorious  Elisha  ben  Abujah.  Rabbi  certainly 
knew  what  he  was  about  when  he  included  these  men. 

Not  only  the  names  included  but  the  names  omitted  cause  some 
surprise.  Of  course,  when  only  66  for  the  whole  of  Aboth  are  included, 
there  must  have  been  a  large  number  omitted  of  the  200  or  more  in 
the  Mishnah.  But  even  Gamliel  II  of  Jabneh,  Rabbi's  grandfather,  was 
left  out,  as  also  was  Simeon  b.  Gamliel,  Rabbi's  father.  Both  these  men 
were  of  outstanding  importance  in  the  succession  of  teachers;  and  there 
were  others  hardly  less  eminent  who  were  also  left  out.  It  is  clear  that 
Rabbi  did  not  make  his  selection  on  the  ground  of  eminence.  More- 
over, in  the  case  of  those  whom  he  did  include,  the  eminence  of  the 
men  is  not  always  shown  by  the  amount  of  the  sayings  ascribed  to 
them.  In rtwO  cases,  Levitas  and  Samuel  ha-Katan.  the  sayings  attributed 
to  them  are  not  even  their  own.    What  is  the  explanation  of  this  ap- 
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parently  arbitrary  selection  and  arrangement?    On  the  Epilogue  theory, 
the  suggestion  lies  ready  to  hand  that  Rabbi  intended  Aboth  to  illus- 
trate the  fact  that  the  Mishnah  was  the  outcome  of  the  labours  of  a 
great  number  of  teachers  through  two  centuries,  some  of  them  eminent, 
some  obscure;  that  their  combined  work  was  a  great  act  of  service  of 
God,  and  that  all  who  took  part  were -equal  in  that  service.  The  apparent 
want  of  arrangement,  what  I  have  called  above  "a  studied  disorder," 
shows  that  Rabbi  meant  to  avoid  any  distinction  of  eminence  or  priority 
in  time  between  those  whom  he  included,  and  thus  his  choice  of  names 
serves  all  the  better  to  illustrate  the  collective  as  opposed  to  the  indi- 
vidual character  of  the  Mishnah,  while  no  disrespect  is  implied  towards 
those  who  names  were  left  out.   And  perhaps  even  in  the  case  of  Elisha 
b.  Abujah,  apostate  though  he  became,  there  was  the  remembrance  in 
Rabbi's  mind  that  he  had  been  a  notable  man  in  his  time,  honoured  till 
he  fell  away,  and  that  even  after  he  had  fallen  his  devoted  disciple  Meir 
had  clung  to  him  to  the  last.    It  may  have  been  a  kindly  thought  on 
the  part  of  Rabbi  to  find  a  place  in  his  Epilogue  for  that  "Other" — 
Aher.  This  is  a  mere  speculation,  as  it  is  also  a  mere  speculation  to  find 
in  the  inclusion  of  anonymous  sayings  in  Chapter  V  the  thought  of 
those  who  in  their  time  had  helped  to  build  up  the  fabric  of  Judaism 
and  had  left  no  name.    They  too  should  be  commemorated  in  the 
Epilogue  in  the  only  way  possible.  Such  appears  to  be  the  character  and 
significance  of  Aboth  when  regarded  as  an  Epilogue  to  the  Mishnah. 
The  theory  cannot,  indeed,  be  proved,  for  there  is  no  evidence  one  way 
or  another.    It  is  conceivable  that  Rabbi  may  have  intended  something 
quite  different.  But  I  hold  that  if  Aboth  be  regarded  as  an  Epilogue  to 
the  Mishnah,  deliberately  planned  and  carefully  constructed,  then  all 
its  contents  fall  into  place,  even  its  apparent  want  of  arrangement  is 
accounted  for,  and  an  intelligible  and  consistent  answer  is  supplied  to 
all  the  questions  which  present  themselves  to  the  critical  student  of 
Aboth.  The  theory  set  forth  above  leads  to  a  deeper  understanding  of 
the  real  significance  of  Aboth  as  one  of  the  ancient  and  venerable  treas- 
ures which  Israel  has  carried  with  him  down  through  the  ages. 

D.    The  use  made  of  Aboth. 

The  concluding  sentence  of  the  foregoing  section  leads  to  the  con- 
sideration of  the  question:  What  has  been  the  use  actually  made  of 
Aboth?  How  did  it  come  to  be  made  the  object  of  special  study  so  as 
to  gain  the  unique  place  which  it  holds  in  Jewish  literature?  Aboth  is 
now,  and  for  many  centuries  has  been,  included  in  the  Jewish  prayer- 
book,  and  it  is  placed  there  in  order  to  provide  matter  for  edification 
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in  connexion  with  worship.  The  prayer-book  contains,  besides  prayers 
and  hymns  (piyutim),  passages  from  the  Talmud  for  memorial  pur- 
poses. But  no  other  tractate  or  complete  work  of  any  kind  shares  with 
Aboth  the  distinction  of  being  included  in  the  prayer-book. 

The  custom  of  reading  it  otherwise  than  in  the  regular  course  of 
study  of  the  Mishnah  began  at  Sura,  where  it  was  read  or  recited  on 
Sabbaths  after  the  Minhah  service.  This  was  done  at  first  only  in 
the  colleges,  but  the  practice  was  adopted  in  the  synagogues,  and  was 
already  established  there  by  the  eleventh  century  of  the  common  era. 
There  was  much  diversity  in  the  local  usage  in  regard  to  the  time  of 
year  at  which  Aboth  was  read.  The  details,  so  far  as  they  are  known, 
are  given  in  Zunz,  Ritus,  pp.  85-86. 

It  was  probably  the  liturgical  use  of  Aboth,  which  led  to  the  com- 
pilation of  the  Perek  Rabbi  Meir,  and  its  addition  to  the  existing  Aboth 
as  a  sixth  chapter.  If  it  were  desired  to  spread  the  reading  over  six 
Sabbaths,  the  division  of  the  tractate,  thus  enlarged,  into  six  chapters 
would  offer  the  obvious  means  of  doing  so.  The  Perek  Rabbi  Meir, 
also  known  by  the  title  of  Perek  Kin j an  Torah,  is  found  in  two  other 
ethical  works,  and  it  is  not  clear  in  which  of  them  its  first  appearance 
was  made.  It  is  found  in  the  post-Talmudic  tractate  Kallah  Rabbathi, 
of  which  it  forms  Ch.  VIII,  and  in  the  Tanna  de  Be  Elijahu  Zuta,  where 
it  appears  as  Ch.  XVII.  These  two  versions  agree  very  closely  with 
each  other  and  with  that  in  Aboth;  but  they  do  not  contain  the  passage 
(Ab.  VI.  9)  beginning  "R.  Jose  b.  Kisma."  There  is  no  reference  to 
Perek  Rabbi  Meir  in  the  Aboth  de  Rabbi  Nathan,  nor  in  the  tractate 
Kallah,  of  which  Kallah  Rabbathi  is,  as  it  were,  the  Gemara.  A  dif- 
ferent version  of  Perek  Rabbi  Meir  was  discovered  by  Margoliouth  in 
a  Yemenite  MS.  (Brit.  Mus.  Or.  2390),  and  published  by  him  in  the 
J.  Q.  R.  (old  series)  XVII.,  p.  700.  Of  the  origin  of  this  sixth  chapter 
nothing  is  definitely  known.  Its  form  is  that  of  a  collection  of  sentences, 
somewhat  after  the  manner  of  the  original  tractate  but  with  a  much 
greater  abundance  of  proof-texts.  Its  subject  is  almost  exclusively  the 
praise  of  Torah,  and  no  doubt  this  was  what  guided  the  compilers  in 
their  choice  of  material. 

To  the  liturgical  use  of  Aboth  is  also  to  be  ascribed  the  practice, 
commonly  adopted  in  the  prayer-book,  of  prefixing  to  each  chapter  the 
words  taken  from  the  Mishnah  (Sanh.  X.  1.),  "All  Israel  have  part  in 
the  world  to  come."  For  the  like  reason  it  became  usual  to  add,  at  the 
close  of  each  chapter,  the  saying  of  R.  Hananiah  b.  Akashja  (Mishnah- 
Macc.  III.  16)  "The  Holy  One,  blessed  be  ke,  was  pleased  to  make 
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Israel  acquire  merit."  These  form  no  part  of  Aboth,  and  are  only 
included  in  the  translation  and  commentary  in  order  that  the  reader 
may  have  what  has  long  been  associated  with  the  reading  of  the  book. 

E.    Aboth  as  a  document  of  Pharisaism. 

The  famous  saying  already  quoted  (b.  B.  Kam.  30a)  "He  who 
would  become  'Hasid'  should  fulfill  the  words  of  Aboth"  shows  that 
from  at  least  the  middle  of  the  fourth  century  of  the  common  era  the 
special  character  of  Aboth  was  recognized,  as  containing  the  essential 
teaching  of  true  piety.  It  was  not  that  there  was  anything  in  the  theology 
or  ethics  implied  in  the  "sayings"  which  was  not  to  be  found  elsewhere. 
On  the  contrary,  the  teachers  whose  words  are  there  recorded  were 
among  the  men  who  had  built  up  the  Mishnah,  and  developed  the 
system  of  Halachah  and  Haggadah  in  which  the  whole  mental  life  of 
Pharisaic  Judaism  found  expression.  It  was  only  because  they  were 
already  known  and  revered  as  teachers  that  a  collection  of  their  sayings 
became  interesting  and  important.  It  would  therefore  be  a  waste  of 
time  to  set  forth  the  theology  and  ethics  of  Aboth  as  if  these  differed 
in  any  way  from  those  of  Pharisaism  in  general.  But  it  will  not  be 
useless  to  remind  the  reader  of  what  constituted  the  real  essence  of 
Pharisaism,  because  that  is  the  fundamental  thought  upon  which  every- 
thing in  Aboth  really  rests,  the  centre  round  which  it  all  turns.  The 
real  significance  of  Aboth,  the  probable  reason  why  it  was  recommended 
for  special  study  in  the  remark  quoted  above,  was  that  it  did  contain 
this  essential  principle,  not  indeed  unfolded  in  detail  but  illuminated 
by  personal  utterances  of  men  who  had  founded  their  lives  upon  it. 

The  central  conception  of  Pharisaism*  is  Torah,  the  divine  Teach- 
ing, the  full  and  inexhaustible  revelation  which  God  had  made.  The 
knowledge  of  what  was  revealed  was  to  be  sought,  and  would  be  found, 
in  the  first  instance  in  the  written  text  of  the  Pentateuch;  but  the  revela- 
tion, the  real  Torah,  was  the  meaning  of  what  was  there  written,  the 
meaning  as  interpreted  by  all  the  recognized  and  accepted  methods  of 
the  schools,  and  unfolded  in  ever  greater  fullness  of  detail  by  successive 
generations  of  devoted  teachers.  The  written  text  of  the  Pentateuch 
might  be  compared  to  the  mouth  of  a  well;  the  Torah  was  the  water 
which  was  drawn  from  it.  He  who  wished  to  draw  the  water  must 
needs  go  to  the  well,  but  there  was  no  limit  to  the  water  which  was 
there  for  him  to  draw.  The  Talmud  and  the  Midrash  represent  the 
Torah  as  it  was  interpreted,  its  contents  made  known,  its  teaching  made 

*  For  a  full  exposition  of  the  Pharisaic  theory  see  my  "The  Pharisees,"  1924,  and 
"Talmud  and  Apocrypha,"   1933. 
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explicit  instead  of  implicit.  In  terms  of  the  figure  just  used,  the  Torah 
as  set  forth  in  the  Talmud  and  the  Midrash  was  the  body  of  water 
which  had  been  drawn  from  the  well  up  to  the  time  defined  by  that 
literature.  In  volume  it  exceeds  enormously  the  actual  capacity  of  the 
well,  but  the  well  nevertheless  being  ever  replenished  was  the  source 
from  which  it  had  all  been  drawn.  If  there  had  been  no  well  there 
would  have  been  no  water. 

The  study  of  Torah — Talmud  Torah,  as  the  Pharisees  called  it — 
means  therefore  much  more  than  the  study  of  the  Pentateuch,  or  even 
of  the  whole  of  Scripture,  regarded  as  mere  literature,  written  docu- 
ments. It  means  the  study  of  the  revelation  made  through  those  docu- 
ments, the  divine  teaching  therein  imparted,  the  divine  thought  therein 
disclosed.  Apart  from  the  direct  intercourse  of  prayer,  the  study  of 
Torah  was  the  way  of  closest  approach  to  God;  it  might  be  called  the 
Pharisaic  form  of  the  Beatific  Vision.  To  study  Torah  was,  to  the 
devout  Pharisee,  to  "think  God's  thoughts  after  him,"  as  Kepler  said. 
The  student  might  be  dull  or  indolent,  might  let  his  study  become  a 
mere  perfunctory  routine,  might  in  various  ways  fall  short  of  his  ideal; 
but  none  the  less,  the  Torah  which  he  studied  was  the  divine  revelation 
set  open  before  him. 

Now  Aboth  is  full  of  this  thought  of  Torah  and  the  study  of  it, 
and  Aboth  is  wholly  misunderstood  unless  this  conception  of  Torah 
be  constantly  kept  in  mind.  Non-Jewish  readers  seldom  have  the  least 
comprehension  of  this,  and  in  consequence  they  point  out  that  Aboth 
rarely  refers  directly  to  God.  This  is  true  but  it  is  beside  the  mark. 
Wherever  Torah  is  mentioned,  there  God  is  implied.  He  is  behind  the 
Torah,  the  Revealer  of  what  is  revealed.  It  was  the  deep  consciousness 
of  this  which  found  utterance  in  that  passionate  devotion  to  Torah 
which  marks  the  Talmud  in  general  and  Aboth  in  particular.  This  is 
the  explanation  of  the  undying  hold  which  Aboth  has  had  upon  Jewish 
minds,  and  of  the  immense  influence  it  has  exerted  in  all  ages  since 
it  first  appeared.  Even  Jewish  readers  may  possibly  find  help  in  this 
reminder  of  the  inner  meaning  of  Aboth.  They  at  least  will  know  that 
the  men  whose  words  they  read  there  were  both  saints  and  sages,  men 
deeply  in  earnest  in  their  service  of  God,  and  intent  to  learn  whatever 
he  vouchsafed  to  teach;  men  who  sought  him  in  the  way  which  he  had 
appointed  for  them,  and  found  him  because  they  "sought  him  with  their 
whole  heart."  Aboth  is  the  monument  of  these  men,  and  it  is  a  noble 
one;  but  on  it  is  inscribed  "Not  unto  us,  not  unto  us,  but  unto  the 
Lord  give  glory." 
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WITH    TRANSLATION 
AND  COMMENTARY 


THE  TRACTATE  'FATHERS'. 

M.  SANHEDRIN.  X.  i. 

All  Israel  have  part  in  the  world  to  come,  as  it  is  said  'and  thy 
people  shall  be  all  righteous;  they  shall  inherit  the  land  for  ever, 
the  branch  of  my  planting,  the  work  of  my  hands  that  I  may  be 
glorified'.    (Isa.  LX.  21.) 

■piDK-i  pvr    CHAP.  I. 
c-:pn  rDpib  w.t*  ?^nhb  J^nc^n  "7*9$  rTrtP  bap  nlgr  .1 
o^-nn  nirbt  r;cs  2n  .nbi-isn  ns?;?  ^?sb  rrns^  tr^^i  Dhs"n;b 

CHAP.  I. 
i.  Moses  received  Torah  from  Sinai  and  delivered  it  to  Joshua,  and 
Joshua  to  the  Elders,  and  the  Elders  to  the  Prophets,  and  the  Pro- 
phets delivered  it  to  the  Men  of  the  Great  Synagogue.  These  said 
three  things;  Be  deliberate  in  judging,  and  raise  up  many  disciples, 
and  make  a  hedge  for  the  Torah. 

COMMENTARY, 
i.  It  is  a  fundamental  axiom  of  Rabbinical  Judaism  that  the  tra- 
dition, of  which  the  subject  matter  was  the  Torah,  began  with  Moses 
to  whom  it  was  committed  on  Sinai.  The  compiler  of  Aboth,  how- 
ever, had  no  need  to  dwell  upon  the  earlier  stages  in  the  history 
of  the  tradition,  where  in  a  sense  all  was  common  ground.  The 
Elders  and  the  Prophets  belonged  to  all  Israel.  But  the  Great 
Synagogue,  as  that  term  was  used  in  the  Rabbinical  literature, 
marked  the  beginning  of  a  new  development;  for  it  was  historically 
the  ancestor  of  Pharisaism,  and  the  Pharisees  could  not  claim  the 
undivided   support  of  their  nation.    The   real  interest  of  the  com- 
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piler  would  be  to  trace  the  succession  of  the  teachers  in  the  Pharisaic 
line,  and  he  indicated  the  special  importance  of  this  line  by  citing 
ethical  or  religious  maxims  attributed  to  the  teachers  whom  he 
named,  beginning  with  the  Men  of  the  Great  Synagogue.  These 
teachers,  down  to  Hillel  or  possibly  Johanan  ben  Zaccai,  may  be 
supposed  to  be  the  persons  referred  to  in  the  name  Aboth;  these 
are  preeminently  the  'Fathers'  of  the  tradition. 

The  Great  Synagogue,  for  historical  purposes,  may  be  taken  to  represent 
those  who  followed  the  lead  of  Ezra  in  developing  the  religion  of  Torah. 
The  idea  of  an  assembly  is  based  on  the  statement  in  Neh.  IX  and  X,  as 
was  long  ago  shown  by  Kuenen.  The  evidence  is  not  sufficient  to  afford  a 
definite  answer  to  the  question  of  the  constitution  or  even  the  existence  of 
a  specific  body  called  the  Great  Synagogue.  But  it  is  reasonable  to  suppose 
that  there  must  have  been  some  kind  of  teaching  body,  whose  authority 
would  be  exercised  on  the  lines  of  the  school  of  Ezra  and  would  be  accepted 
by  members  of  that  school.  The  Sanhedrin,  if  by  that  term  be  understood 
the  council  which  exercised  supreme  political  authority,  would  in  no  way 
suffice  for  such  a  purpose.  It  was  not  a  teaching  body,  and  was  during  most 
of  its  existence  by  no  means  in  sympathy  with  Pharisaic  ideas.  The  Zugoth, 
or  Pairs  of  teachers  who  are  named  in  this  first  chapter  of  Aboth,  and  who 
are  elsewhere  (M.  Hag.  II.  2)  said  to  have  held  the  offices  respectively  of  Xasi 
and  Ab  Beth  Din  of  the  Sanhedrin,  certainly  did  not  hold  these  offices  in 
the  political  Sanhedrin;  but  it  is  not  impossible  that  they  may  have  held  the 
presidency  in  some  assembly  constituted  on  Pharisaic  lines. 

The  chronology  of  the  period  is  very  obscure.  The  date  of  Ezra  is  444  B.  C. 
or  thereabouts.  Simeon  the  Just  is  one  of  two  men  of  whom  the  older  was 
High  Priest  from  B.C.  310  to  291  (or  300 — 270),  and  the  younger  (grandson 
of  the  elder)  was  High  Priest  from  B.  C.  2 1 9  to  1 99.  Josephus  mentions  both, 
Antiqq.  XII.  2.  5  and  XII.  4.  10;  but  he  only  applies  the  epithet  "the  Just"  in 
connexion  with  the  older  Simeon.  The  High  Priest  in  Ecclus.  ch.  L  is  pro- 
bably the  younger  Simeon,  and  it  is  significant  that  he  is  not  called  "The 
Just".  If  then  the  elder  Simeon  be  the  one  referred  to  as  being  of  the 
remnants  of  the  Great  Synagogue,  there  is  an  interval  of  110  years  between 
his  death  in  270  (taking  the  later  date)  and  the  death  of  Jose  ben  Joezer 
in  B.  C.  160.  Antigonos  of  Socho  must  be  placed  somewhere  within  this 
period,  and  there  is  approximately  a  period  of  eighty  years  to  be  accounted 
for.  The  teacher  or  teachers  during  those  eighty  years,  if  there  were  any, 
may  have  been  men  of  too  slight  importance  for  their  names  to  be  remem- 
bered. 

The  maxims  here  ascribed  to  the  Men  of  the  Great  Synagogue  were  in- 
tended as  it  would  seem  for  the  guidance  of  teachers  and  expounders  of  the 
Torah,  and  the  spirit  of  the  sayings  passed  completely  into  Rabbinism.  De- 
liberation in  judgment  originally  as  here,  the  judgment  of  a  judge,  but  later 
'argument',  is  the   key  to  the  casuistry  of  the  Talmud,  and  in  the  main 
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justifies  that  casuistry.  For  deliberation  expresses  the  desire  to  study  a 
question  from  every  point  of  view,  and  to  take  account  of  every  possible 
even  though  improbable  contingency.  To  make  disciples,  in  the  sense  of 
imparting  knowledge  of  Torah,  has  always  been  both  the  aim  and  the  prac- 
tice of  Rabbinism,  as  the  Talmud  bears  ample  witness.  In  the  larger  relation 
the  minor  one  of  discipleship  to  a  particular  teacher  held  but  a  small  place. 
The  Rabbi  was  enjoined  not  to  make  followers  of  himself,  but  to  impart  to 
all  whom  he  could  influence  such  knowledge  as  he  possessed  of  divine  truth. 
To  make  a  hedge  for  the  Torah  is  a  famous  phrase,  which,  like  many  an- 
other Rabbinic  saying,  has  been  much  misunderstood.  It  certainly  does  not 
imply  any  intention  to  make  a  rigid  system  of  precept,  in  which  all  the 
spiritual  freedom  enjoyed  by  the  enlightened  soul  in  communion  with  the 
divine  should  be  lost.  The  Rabbis  never  had  that  intention,  and  never  sup- 
posed that  they  suffered  any  such  loss.  That  is  an  idea  which  exists  only 
in  the  minds  of  Christians,  misreading  an  experience  which  as  Christians  they 
have  never  known.  The  Rabbis  always  intended  by  'the  hedge  for  the  Torah', 
and  always  understood  the  term  to  mean,  the  precaution  taken  to  keep  the 
divine  revelation  from  harm,  so  that  the  sacred  enclosure,  so  to  speak,  might 
always  be  free  and  open  for  the  human  to  contemplate  the  divine.  So  far  as 
the  Torah  consisted  of  precepts  positive  and  negative,  the  'hedge'  consisted 
of  warnings  whereby  a  man  was  saved  before  it  was  toe  late  from  trans- 
gression. 

The  Rabbis,  following  the  counsel  of  the  Men  of  the  Great  Synagogue, 
did  make  a  'hedge'  for  the  Toran,  and  did  their  work  so  well  that  whatever 
else  was  torn  from  Israel  in  the  course  of  cruel  centuries  the  Torah  re- 
mained and  still  remains  the  peculiar  treasure  of  the  Jewish  people. 

That  these  maxims  actually  originated  with  the  Men  of  the  Great  Synagogue, 
even  in  the  interpretation  of  that  phrase  suggested  above,  cannot  be  proved. 
But  they  are  certainly  ancient,  and  the  tradition  which  places  them  in  the 
earliest  stage  of  the  development  of  Rabbinical  Judaism  has  this  in  its  favour 
that  their  logical  place  is  there.  Either  they  date  from  a  time  not  remote 
from  Ezra,  or  they  express  the  opinion  of  some  later  teacher  as  to  the  aims 
and  methods  of  the  early  Sopherim.  The  latter  interpretation  is  possible; 
but  the  form  in  which  the  maxims  are  given  shows  that  the  Rabbis  had  no 
suspicion  that  they  were  the  utterance  of  a  later  teacher.  If  there  had  been 
such  a  thought,  the  statement  would  have  taken  the  form  "Rabbi  A.  said  that 
the  Men  of  the  Great  Synagogue  said,  &c".  The  maxims  are  clearly  regarded 
as  old  tradition1;  the  fact  that  these  three  and  no  more  are  ascribed  to  the 
Men  of  the  Great  Synagogue  indicates,  by  its  very  moderation,  some  reason 
for  so  ascribing  them.  A  capricious  inventor  would  have  attributed  much 
more  to  so  ancient  an  authority  in  order  to  obtain  for  his  inventions  the 


1  The  saying  c*3ln«  "PPi  is  found  in  b.  Sanh.  7b.  There  it  is  quoted  by  Bar 
Qappara  as  "jasi  i-men  Nnbtt.  There  is  no  mention  of  Aboth,  nor  of  the  Men  of 
the  Great  Synagogue. 
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sanction  of  high  antiquity.  There  is  really  nothing  impossible  in  the  trans- 
mission, even  from  the  time  of  Ezra,  of  these  bare  fragments  of  ancient 
teaching.  Their  contents  are  in  keeping  with  their  presumed  origin;  and, 
even  if  they  be  a  later  invention,  they  accurately  define  what  the  teachers  of 
Ezra's  time  must  chiefly  have  had  at  heart. 

55  ifciK  nvi  wn  ,riftiy&  nog?  *T$#  n>7  'y&h  lj&4%  -2 
rtiVnaa  bsi  miswn  551  minn  b-  tgis  nbisn  trw  rrabti 

•:  -  s  t—t  -:  t  -  ••  tt  ■  t   :  t: 

2.  Simeon  the  Just  was  of  the  survivors  of  the  Great  Synagogue. 
He  used  to  say:  — Upon  three  things  the  world  standeth;  upon 
Torah,  upon  Worship  and  upon  the  showing  of  kindness. 

2.  Torah  signifies  divine  revelation;  either  the  fact  of  communion 
between  God  and  man,  or  the  wisdom  so  imparted.  Though  to 
Israel  alone  the  Torah  was  given,  yet  Israel  in  this  was  represen- 
tative of  humanity.  Intercourse  between  God  and  man  is  funda- 
mental, and  without  it  human  life  above  the  merely  animal  stage 
would  be  impossible.  The  service;  this  is  the  service  in  the  temple, 
regarded  as  the  worship  of  God  in  the  manner  appointed  by  him. 
If  one  special  element  in  the  service  be  intended,  that  may  be  the 
sacrifices,  as  a  symbol  of  obedience  to  the  divine  commands,  or 
the  priesthood  as  the  appointed  agency  for  performing  the  service. 
Maimonides  interprets  the  word  in  the  former  sense,  and  this  lends 
itself  better  to  generalisation.  'Deeds  of  kindness',  denote  unsel- 
fish beneficence  in  the  fullest  measure,  to  cover  any  good  that  one 
person  can  do  to  another.  The  'three  things'  which  are  declared 
to  be  fundamental  in  human  life  are  thus  found  to  be  Revelation, 
obedience  to  God,  and  brotherly  love.  It  is  possible  however  that 
the  second  term  'the  service'  was  intended  to  symbolise  worship 
as  a  fundamental  in  human  life,  including  in  its  meaning  both 
obedience  to  divine  precepts,  and  the  functions  of  consecrated 
ministers.  The  saying  is  only  true  when  thus  generalised;  but  it 
would  be  hard  to  say  how  much  of  that  more  general  meaning 
was  present  to  the  mind  of  Simeon  when  he  uttered  it. 

*,pis  n^ri  xin    .p^sn  fis^'fitt  bap.  "bio  up$  Dt^ipps  .3 
tq  **)$  dib  bnp?  rop.  by  nng-n$  ^t^tipn  D^n?2  rrirrbs 
nipqj  a™  'TT'i  Die  bapb  r\2iz  b?  a'bir  sij-mK  l^i^n  n**asz 
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3.  Antigonos  of  Socho  received  from  Simeon  the  Just  He  used 
to  say:  —  Be  not  like  servants  who  serve  the  master  for  condition 
of  receiving-  a  gift,  but  be  like  servants,  who  serve  the  master  not 
on  condition  of  receiving  a  gift.  And  let  the  fear  of  Heaven  be 
upon  you. 

3.  Man's  service  of  God  ought  to  be  disinterested,  without  thought 
of  gain  or  advantage  to  accrue  from  such  service.  The  word  used 
is  explained  to  mean  a  gift  or  present  which  a  man  may  make  to 
his  servant  or  any  one  else  although  he  is  not  obliged  to  do  so. 
It  differs  from  reward,  the  payment  which  one  who  serves  may 
rightly  expect  to  receive  from  his  master.  It  is  a  common-place  of 
Rabbinical  teaching  that  there  is  a  reward  for  the  righteous, 
and  that  they  may  and  ought  to  look  forward  to  it.1  Not  however 
in  this  world,  but  in  the  world  to  come.  The  term  'reward'  which 
is  frequently  used  in  this  connexion,  both  in  Jewish  and  Christian 
writings,  does  not  in  either  case  refer  to  any  thing  which  can  be 
the  object  of  selfish  desire.  It  refers  to  the  divine  approval,  God's 
"well  done,  good  and  faithful  servant".  For  that  'reward'  a  man 
may  well  serve  God;  and  such  service  is  rendered  for  love,  and 
not  for  gain,  nor  for  the  expectation  of  the  fulfilment  of  any  bar- 
gain, as  if  there  could  be  any  bargain  between  God  and  man. 
Service  of  God  for  love  was  always  the  ideal  service  in  the  Rab- 
binical teaching.  The  dictum  of  Antigonos  does  not  deal  with  this 
service  or  this  reward,  it  is  the  austere  demand  for  a  service  of 
God  without  the  thought  of  any  gain  which  could  be  expressed 
in  terms  of  this  world.  f  And  let  the  fear  of  Heaven  be  upon  you.' 
This  is  added  in  order  to  remind  us  that  if  we  serve  God  from 
love,  we  must  also  serve  him  from  fear.  He  is  the  Father  in  Heaven, 
but  he  is  also  Lord  of  the  worlds,  Sovereign  and  Judge. 

Antigonos  of  Socho.  The  name  is  Greek,  and  may  possibly  represent  some 
Hebrew  name;  the  teacher  himself  was  of  course  a  Jew,  but  the  period  in 
which  he  lived,  was  one  in  which  Hellenism  had  become  strong  as  an 
influence  in  Jewish  life  and  thought.  DIE  is  said  to  represent  the  Greek 
<PoQog,  but  this  is  not  certain.  A  Hebrew  derivation  is  possible,  yet  a  Greek 
word  is  not  unlikely  to  have  been  used.  The  meaning,  however  derived,  is 
an  unconditional  gift,  to  which  there  can  be  no  claim.  In  A.  d.  R.  NA.  ch.V. 
it  is  said  that  Antigonos  had  two  disciples,  Zadok  and  Boethos  and  that 
these  rejected  his  teaching  and  lapsed  into  heresy.  What,  if  any,  historical 
basis  underlies  this  legend  has  not  been  ascertained.  See  Herzfeld,  Gesch. 
d.  V.  Israel  II.  382.    fFear  of  Heaven',  means  the  fear  of  God.    Except  in 


1  For  the  Pharisaic  conception  of  Reward  see  my  "Pharisees"  ch.  v.  §  K. 
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Biblical  quotations  the  word  God  is  rather  avoided  in  the  Rabbinical  lite- 
rature. It  is  more  usual  to  speak  of  "the  Holy  one  blessed  be  He",  or  "Lord 
of  the  Worlds"  (when  addressing  the  Deity),  or  "King  of  the  Kings  of  the 
Kings",  or  "The  Name",  or  "The  Place",  meaning  the  "All  Present".  The 
term  "Our  Father  who  is  in  Heaven"  is  well  authenticated  in  Jewish  usage,  but 
does  not  occur  very  frequently.  It  is  of  Jewish  not  Christian  origin.  All  these 
expressions  are  found  in  Aboth. 

4.  orrc.    A.B.C.D.M.  won  S.;  nmsji.    M.  nrnw  *im. 

4.  Jose  ben  Joezer,  of  Zeredah,  and  Jose  ben  Johanan  of  Jerusalem 
received  from  them. 

Jose  ben  Joezer,  of  Zeredah,  said: — Let  thy  house  be  a  place  of 
meeting  for  the  Wise,  and  dust  thyself  with  the  dust  of  their  feet, 
and  drink  their  words  with  thirst. 

4.  As  the  Torah  was  the  full  and  perfect  revelation  from  God, 
those  who  were  duly  appointed  to  expound  the  Torah  were  entitled 
to  be  treated  with  the  greatest  deference  and  their  teaching  re- 
ceived as  being  virtually  inspired.  For  the  disciple  to  wait  on  the 
teacher  is  amongst  the  highest  earthly  duties,  and  he  would  feel 
it  an  honour  if  the  teachers  used  his  house  as  a  place  of  meeting. 

v.*!?]  mfl"£  rnn$  ^rra  nt  "fltf*  P^t;  tint  ypp*m)%  "t*  *5 
"i$rrj.  bp  i"i^«  inn^  n^sq  b?  rafQ  n|i:ri  btfi  ^n  ^5  n^.55 
Blia  rnpan  d*  nrrip  na-ifcrrbs  on^rr  mpjt  i«3^  tiiQ  nm^i 
jD'srra  tiTt  ioici  n'rin  ■nSTO  btyini  ta^  n^ 

5.  DSOTVi  »•»».     M.  om. 

5.  Jose  ben  Johanan  of  Jerusalem  said:  —  Let  thy  house  be  opened 
wide,  and  let  the  poor  be  thy  household,  and  talk  not  much  with 
a  woman. 

He  said  it:  in  the  case  of  his  own  wife,  much  more  in  the  case 
of  his  companion's  wife. 

Hence  the  Wise  have  said: — Everyone  that  talketh  much  with 
a  woman  causes  evil  to  himself,  and  desists  from  words  of  Torah, 
and  his  end  is  he  inherits  Gehinnom. 
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5.  The  second  group  of  maxims  carries  on  the  thought  expressed 
in  the  first,  that  of  the  house  as  a  meeting  place  for  the  teachers 
of  Torah.  It  adds  the  thought  of  hospitality  to  the  poor.  "Talk 
not  much  with  a  woman"  expresses  one  of  the  austerities  of  the 
Pharisaic  system.  The  ground  of  the  maxim  is  explained  to  be  that 
if  a  man  talks  much  with  a  woman  his  thoughts  will  be  turned  away 
from  words  of  Torah  to  things  of  no  importance.  But  he  may  talk 
with  her  on  the  necessary  affairs  of  the  household,  and  upon  serious 
subjects.  The  maxim  belongs  to  an  ethic  which  modern  thought 
has  outgrown,  as  it  takes  for  granted  the  inferiority  of  the  woman  to 
the  man.  Upon  these  lines  the  relation  between  the  sexes  never 
attains  to  perfect  companionship;  and  is  the  more  exposed  to  de- 
gradation, in  so  far  as  the  woman  is  looked  down  upon  as  foolish 
or  shunned  as  a  source  of  temptation. 

Jose  ben  Joezer  and  Jose  ben  Johanan  were  the  first  of  the  Zugoth  or 
Pairs;  their  date  may  be  put  at  200 — 160  B.  C.  The  first  Jose  died  in  B.  C. 
162,  if  he  were  one  of  the  sixty  who  were  put  to  death  by  the  renegade 
High  Priest  Alkimus,  (1.  Mace.  VII.  16).  Zeredah  has  not  been  identified 
with  certainty.  'Received  from  them';  the  weight  of  evidence  is  in  favour 
of  DHt3  'from  them',  and  against  13tttt  'from  him'.  'Them'  is  explained  to 
refer  to  both  Simeon  v.  2  and  Antigonos  v.  3.  But  this  is  against  the  plain 
sense  of  the  passage  which  traces  successive  and  not  collateral  stages  in  the 
tradition.  'From  them'  is  the  harder  reading  and  to  be  preferred.  I  take  it 
to  refer  to  other  teachers  intermediate  between  Antigonos  and  the  two  Joses, 
or  more  probably  between  Simeon  the  Just  and  Antigonos,  whose  names  were 
not  preserved.1  The  saying  about  hospitality  to  the  poor  is  cited  by  Raba, 
b.  Mez  60 b.  The  clause  explaining  the  reference  of  the  maxim  'Talk  not 
much  with  a  woman'  is  evidently  an  addition,  probably  later  than  the  Gemara, 
for  it  is  not  found  in  A.  R.  N.  The  word  litis*  is  here  rendered  'He  said  it', 
as  in  my  translation  of  Aboth  in  the  Oxford  Apocrypha  (Ed.  Charles).  This 
rendering  has  been  pronounced  untenable,  on  the  ground  that  iitqk  is  a 
technical  term  and  refers  to  'The  Wise',  the  right  rendering  being  'They 
said'.  No  doubt  11BK  is  a  technical  term  in  many  instances;  but  it  is  no 
less  certain  that  other  passages  occur  in  which  the  only  possible  translation 
of  TfOSk  is  '(he)  said  it'.  Thus,  b.  Jeb.  i6b  "W  PIT  pIDB  jn3T>  "01  1EX 
■nBK  D3W1,  R.  Jonathan  said  'This  verse,  the  Prince  of  the  World  said  it\ 
Also,  b.  Hull.  60*  the  same  word  occurs  in  a  similar  connexion.  Other  in- 
stances are  Tanhuma,  Toldoth.  XIII.  (Ed.Buber  p.  67*)  ,PlTn  pICSH  "VOX  TQ 
.'Wl  -ltiSy  by  intt«  3T»S  and  Tanh.  Vajetze  XVII,  XXIII,  Vaera  VI.  Ahare  XI, 


1  Lauterbach,  Midrash  and  Mishnah,  p.  42  ml.  has  an  admirable  discussion  of 
this  passage,  and  uses  it  to  support  his  view  that  after  Simeon  the  Just  there  were 
no  teachers  for  about  eighty  years. 
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and  elsewhere.1  (See  Bacher,  ^Elteste  Terminologie.  II.  1 59.  s.  v.  piDC).  This 
use  of  the  word  does  not  make  it  a  technical  term,  but  it  does  conclusively 
show  that  the  rendering  'He  said  it'  is  often  not  only  tenable  but  necessary. 
In  the  passage  in  Aboth  the  word  occurs  in  a  comment  upon  the  maxim  of 
Jose  b.  Johanan,  intended  to  explain  why  'he  said  it*.  There  is  no  point  in 
rendering  'They  said',  because  they,  (the  Wise)  did  not  say  it,  except  in 
the  same  sense  as  that  in  which  they  said  every  thing  in  the  Mishnah.  In 
this  sense  the  saying  is  quoted,  —  1  "flail  0^031"!  b.  Erub.  53*.  It  should  be 
noted  also  that  the  word  is  immediately  followed  by  D"fl33n  TT08  which 
would  not  have  been  required  if  ITfOHH  by  itself  necessarily  referred  to  'the 
Wise'.  There  can  be  no  question  but  that  'He  said  it'  is  the  right  rendering 
here,  and  that  'He'  is  Jose  b.  Johanan,  and  'it'  is  his  maxim  about  speaking 
to  a  woman.  The  author  of  this  explanatory  addition  is  presumably  the 
editor. 

6.  Jehoshua  ben  Perahjah  and  Nittai  the  Arbelite  received  from 
them. 

Jehoshua  ben  Perahjah  said:  — Make  thee  a  Master  and  get  thee 
a  companion,  and  judge  every  man  by  the  scale  of  merit. 

6.  The  maxims  of  Jehoshua  b.  Perahjah  are  treated  in  the  com- 
mentaries as  of  general  application,  advice  to  students  how  they 
may  study  to  best  advantage,  and  an  injunction  to  give  every  person 
the  benefit  of  the  doubt  if  he  is  under  suspicion.  If  they  had  a  more 
particular  reference  originally  it  was  not  known  to,  or  not  em- 
phasised by,  the  compiler  of  Aboth.  To  learn  what  must  be  learned 
in  the  study  of  Torah  was  scarcely  possible  without  a  teacher,  if 
only  to  save  the  solitary  student  from  blunders  that  might  have 
serious  consequences.  For  the  same  purpose  companionship  was 
a  great  help  and  encouragement,  when  both  were  at  the  same  stage 
in  their  studies,  and  could  spur  each  other  on  to  further  progress. 
The  counsel  to  judge  every  man  by  the  scale  of  merit  teaches  a 
lesson  of  which  there  are  several  illustrations  in  the  Talmud,  where 


1  A  good  parallel  from  the  literature  contemporary  with  the  Mishnah  is  T.  Sot. 
XIII.  5  where  after  the  dying  words  of  Samuel  Hakaton  this  remark  follows :  — 
*i"!«K  r.Toist  "pTBSai,  'and  he  said  them  in  the  Aramaic  tongue'.  This  illustration 
meets  the  case,  yet  is  scarcely  necessary;  for  if  the  clause  is  later  than  the  Mish- 
nah, and  even  than  the  Talmud,  as  is  shown  by  its  absence  from  A.  R.  N.,  the  use 
of  "icK  is  sufficiently  illustrated  by  the  examples  given  from  the  Gemara  and 
Tanhuma.    Schoettgen,  Hor.  Heb.  p.  350,  renders  TW8  by  'dixit'. 
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stories  are  told  of  eminent  Rabbis  to  the  effect  that  they  found 
themselves  accidentally  open  to  grave  suspicion,  and  their  disciples 
refused  to  judge  by  appearances  and  put  the  best  construction  on 
the  conduct  of  their  master. 

Jehoshua  b.  Perahjah  was  involved  in  the  persecution  of  the  Pharisees  by 
John  Hyrcanus,  and  it  is  quite  conceivable  that  his  maxims  originated  in  some 
phase  of  the  controversy  now  no  longer  to  be  traced.  Jost  claims  that  they 
illustrate  the  efforts  of  Pharisaism  to  develop  its  principle  of  the  oral  Tra- 
dition, while  Gratz  III.  89  says  that  they  throw  no  light  on  the  history  of  the 
time.  What  is  certain  is  that  very  little  was  known  to  the  Talmudic  Rabbis 
concerning  Jehoshua  b.  Perahjah  and  his  colleague.  A  saying  oi  his  is  quoted 
in  b.  Men.  ioc;b,  in  a  baraitha.  In  Talmudic  tradition  he  is  associated  with 
Jesus,  as  having  been  his  teacher,  although  in  fact  he  lived  a  full  century 
earlier.  The  story  is  given  in  b.  Sanh.  I07b,  b.  Sot.  47*,  and  is  referred  to  in 
j.  Hag.  II.  2,  j.  Sanh.  VI.  9.  "What  gave  rise  to  this  extraordinary  anachronism 
has  not  been  satisfactorily  explained,  and  there  does  not  appear  to  be  the 
material  with  which  to  construct  an  explanation.  If  there  were  a  similarity 
of  name  between  some  disciple  of  Jehoshua  b.  Perahjah  and  the  later  Jesus, 
it  is  intelligible  that  the  story  of  how  the  former  incurred  the  censure  of  his 
master  should  have  been  attached  to  the  latter.  The  point  is  dealt  with  in 
my  "Christianity  in  Talmud  and  Midrash",  p.  52  fol.,  where  however  the 
attempted  explanation  is  given  with  more  confidence  than  I  could  express 
now.  The  saying  "Judge  every  man  .  .  .  merit"  is  referred  to  b.  Shabb.  I2  7b 
and  is  illustrated  by  a  niD^E  and  by  several  stories  of  unjust  suspicion  re- 
jected. It  is  also  found  b.  Shebu.  30*  with  no  mark  of  quotation. 

bsi  s^$  nnnpn  ban  ri  pfp  pn>-i  "mi«  ^bai^n  h«Fi?  .7 

?  morgan  p  t$T® 

7.  ijtro  so  M.  and  most.    A.  istma. 

7.  Nittai  the  Arbelite  said:  Keep  far  from  the  evil  neighbour, 
and  consort  not  with  the  wicked,  and  be  not  doubtful  of  retribution. 

7.  The  maxims  of  Nittai  are  negative  in  form,  though  positive  in 
intention.  They  illustrate  that  side  of  Pharisaism  which  consisted 
in  protest  against  the  evil  of  the  world.  The  extreme  form  of  this 
was  the  austere  discipline  of  the  Essenes,  which  the  Pharisees  as 
a  body  never  adopted.  The  Pharisees  remained  in  the  society  of 
their  fellow  men;  but  they  drew  very  definite  lines  between  them- 
selves and  their  Gentile  neighbours1,  in  regard  to  subjects  where 

1  It  is  true  that  the  "evil  neighbour"  was  not  necessarily  a  Gentile;  and,  if  he 
was,  that  the  fact  of  his  being  a  Gentile  did  not  make  him  evil.  Yet  there  was 
much  more  ground  for  fear  of  moral  danger  in  the  society  of  Gentiles  than  in 
that  of  Jews. 
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temptation  was  felt  to  be  most  dangerous.  The  heathen  world,  in 
the  time  when  Pharisaism  arose  and  developed  its  principles,  was 
morally*  neither  sweet  nor  clean;  and  while  opinions  may  differ 
upon  the  question  whether  the  Pharisaic  line  is  the  best  to  take 
in  regard  to  the  world's  evil,  certainly  no  better  line  was  taken 
then.  If  it  had  not  been  taken  it  is  doubtful  whether  Judaism  would 
ever  have  survived.  On  the  general  question  whether  the  Pharisaic 
line  is  the  best,  it  may  be  observed  that  on  any  ethical  theory  the 
soul's  protest  against  evil  must  be  made  at  some  point,  and  the 
fact  that  it  is  made  does  not  imply  of  necessity  any  want  of  sym- 
pathy with  human  nature  either  in  its  failures  or  its  sins.  The  saint 
who  seeks  to  save  that  which  was  lost  is  not  indifferent  towards 
the  evil  in  which  the  sinner  is  involved.  Negative  precepts  like 
those  under  consideration  have  always,  in  Jewish  thought,  been  felt 
to  be  capable  of  a  divine  interpretation,  as  expressing  the  will  of 
God  in  regard  to  the  character  he  desires  in  his  children. 

'  Be  not  doubtful  of  retribution '.  This  may  be  taken  as  referring 
to  retribution  in  general  as  an  element  in  the  divine  moral  order, 
or  as  referring  to  the  consequence  of  disregarding  the  precepts  al- 
ready given.  There  is  no  need  to  seek  for  any  occasion  for  the 
injunction  in  the  history  of  the  times  in  which  it  was  given.  The 
warning  has  always  been  needed  that  "God  is  not  mocked;  but 
whatsoever  a  man  soweth  that  shall  he  also  reap". 

The  form  fNittai',  which  is  better  attested  than  the  alternative  'Matthai', 
is  a  shortened  form  of  Nethanjah.  Nothing  is  known  of  him.  It  is  noteworthy 
in  regard  to  all  the  Zugoth  that  one  of  each  pair  is  chiefly  known  through 
his  association  with  the  other.  Of  Hillel  and  Shammai,  the  last  pair,  it  is 
indeed  true  that  both  were  known  on  their  own  account,  yet  Hillel  was  by 
far  the  more  important  of  the  two.  It  was  not  claimed  for  Shammai  that  when 
the  Torah  was  forgotten  he  restored  it;  b.  Succ.  20*. 

Hsnt2-^  rrrirr  urrn  ib^p  ngqj-p  pwi  ^antr^  nYiiT  -8 
^dd?  n^pis  ■pn  ^55  ^rTOi  r?^n  >p'7i33  ^p??  tosfrba  -mis 
ib^p^s  ysjia  tpr?5  VfT.  T9Pr*&  n^Ppropi  fi^-p  1T^  ^ 

synrrns  arn'i?? 

8.  Jehudah  ben  Tabbai  and  Simeon  ben  Shetah  received  from 
them. 

Jehudah  ben  Tabbai  said:  —  Make  not  thyself  as  they  that  pre- 
pare the  judges;  and  when  the  suitors  are  before  thee  let  them  be 
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as  wrongdoers  in  thy  sight;  and  when  they  have  departed  from  be- 
fore thee  let  them  be  in  thy  sight  as  innocent  men,  seeing  they 
have  accepted  the  sentence  upon  themselves. 

9.  *T*n  ^3^15,  Charles,  Pseudepigr.  II.  p.  692,  suggests  *pj"H.  The  suggestion 
had  been  made  long  before  fBiichler).  There  is  no  authority  for  this  reading  and 
no  occasion  for  this  interpretation ;  D^p^lS  B.  (=)"p«2T  C.D.S.M. 

tnptb  mb*  Mima  KBti  rnma 

I"  -  :  :  :    •  t  ■  T  v       |     r.«T    :  • 

9.  Simeon  ben  Shetah  said: — Examine  thoroughly  the  witnesses, 
and  be  careful  in  thy  words;  perchance  through  them  they  may 
learn  to  lie. 

8.  9.  The  maxims  of  both  teachers  in  this  pair  are  legal  rather  than 
ethical,  and  to  that  extent  special  rather  than  general.  The  intention 
of  them  is  to  foster  the  most  scrupulous  sense  of  justice,  the  most 
strict  impartiality.  They  are  addressed  to  such  as  were  called  upon 
to  administer  the  Torah  in  its  application  to  civil  or  criminal  of- 
fences, and  they  have  no  immediate  bearing  upon  matters  outside 
the  courts.  To  '  prepare  the  judges'  means  to  get  at  them  before 
the  trial  so  that  they  may  come  to  the  case  with  minds  biassed 
in  favour  of  the  suitor  who  has  so  prepared  them.  The  precept  is 
addressed  to  those  who  were  themselves  to  be  judges,  and  it  means 
that  they  are  not  to  prejudice  their  colleagues  by  using  their  in- 
fluence for  or  against  one  of  the  parties  to  the  suit. 

The  strictly  impartial  judge  should  not  presume  the  innocence 
of  either  litigant,  but  must  regard  both  alike  until  the  case  is  de- 
cided. When  the  sentence  has  been  given,  on  the  other  hand,  the 
judge  must  not  presume  guilt  beyond  what  has  been  proved;  for 
the  sentence  of  the  court,  if  just,  is  adequate  to  the  case  and  clears 
the  score  against  both  litigants.  They  are  to  be  considered  in- 
nocent inasmuch  as  there  is  now  no  ground  for  condemning  either. 

Jehudah  ben  Tabbai  is  mentioned  in  j.  Sanh.  VI.  9  as  having  fled  to  Alexan- 
dria on  the  occasion  of  the  persecution  of  the  Pharisees  by  Alexander  Jannaeus: 
evidently  the  same  occasion  as  that  mentioned  in  b.  Sanh.  I07b,  (see  above 
p.  2  7)  where  the  story  is  told  of  Jehoshua  b.  Perahjah.  It  is  not  probable 
that  both  went  to  Alexandria.  The  tradition  is  uncertain  whether  Jehudah 
b.  Tabbai  or  Simeon  b.  Shetah  was  the  nasi  or  chief  of  the  pair;  but  the 
priority  of  Jehudah  is  certified  at  least  by  the  place  assigned  to  him  here 
in  the  Mishnah.  Simeon  b.  Shetah  is  however  the  prominent  figure  in  history, 
partly  owing   to  the  fact  that  he  was  brother-in-law  to  the  king.   What  is 
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recorded  of  him  goes  to  show  that  he  was  a  masterful  man,  and  while  he 
was  technically  second  to  Jehudah  b.  Tabbai,  he  was  probably  the  leading 
spirit  of  the  two. 

rpabsrrns  nng  Tffw  rrypaip  arra  ibqip  f^Ku*]  hto  .10 

:m©"ib  ynnn  b«i  rraairrns  vcron 

tt  —  :     •  -  :  t    -  t  -v  t    : 

10.  Shemaiah  and  Abtalion1  received  from  them. 
Shemaiah  said: — Love   work  and  hate  mastery,  and  make  not 
thyself  known  to  the  government. 

10.  The  maxims  of  the  fourth  Pair  are  not  legal,  but  general. 
'Love  work  and  hate  mastery.'  The  word  translated  mastery,  nasi, 
is  that  which  denoted  the  office  of  a  Rabbi,  but  it  can  hardly  have 
that  meaning  here.  The  commentators  explain  it  by  illustrations  of 
persons  who  have  domineered  over  their  fellows.  Presumably  the 
word,  in  what  may  be  called  its  official  meaning,  was  not  in  use 
in  the  time  of  Shemaiah.  The  intention  of  the  maxim  is  to  enjoin 
humility. 

'Make  not  thyself  known  to  the  government.'  A  counsel  of 
prudence  when  the  government  is  not  sympathetic  towards  the 
ideals  and  ideas  of  the  person  concerned. 

Shemaiah  had  to  do  with  Herod  the  Great,  who  was  not  inclined  to  favour 
the  Pharisees  either  by  training  or  temperament.  Josephus,  Antiq.  XV.  10.  4, 
relates  that  Herod  imposed  on  his  subjects  an  oath  of  fidelity  towards  him- 
self, and  that  he  tried  to  persuade  Pollio  the  Pharisee  and  Sameas  and  the 
greatest  part  of  their  followers  to  take  the  oath,  but  they  refused.  It  may 
perhaps  have  been  this  demand  on  the  part  of  Herod  which  prompted 
Shemaiah  to  give  the  advice  to  his  friends  not  to  make  themselves  known 
to  the  government.  The  commentators  explain  generally  that  the  government 
will  only  take  notice  of  a  man  in  order  to  use  him  for  its  own  purposes. 
Maimonides  points  out  that  the  maxims  of  Shemaiah  are  warnings  against 
three  sources  of  injury  to  a  man's  faith.  To  neglect  work  leads  to  dishonesty. 
To  acquire  high  rank  exposes  a  man  to  the  temptations  of  power.  To  be 
intimate  with  rulers  encourages  ambition. 

niba  rain  irwnn  vmo  DMgna  limn  ran  -naix  rfbonto  .n 

t  -  it  tv         •.■••:■:  —•  T  ■  •  t  -:  ••  \      :   -   :   - 

imm  DD'nrw  a^nn  EPTtipin  wun  a*nn  d?b  Dipab  ibam 

I    t  :  -.•••-:-  •     1    -  ■•:.--  :    •  :  ■    t  t   ,  ■  t  r     :   •  :    •    : 

:bbnrm  nrate  ao  jcnan 

.....  •  r    t  ••  T    :  •   : 

11.  Abtalion  said: — Ye  Wise,  take  heed  to  your  words,  lest  ye 
incur  the  guilt  that  deserves  exile,  and  ye  be  exiled  to  a  place  of 

1  Note  that  Shem.  and  Abt.  are  not  called   be  "p.  Neither  are  Hillel  and  Shammai. 
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evil  waters,  and   the ,  disciples   that  come   after  you  drink  and  die 
and  the  name  of  Heaven  be  found  profaned. 

11.  Abtalion's  precept  is  a  warning  to  teachers  of  their  respons- 
ibility towards  those  who  learn  from  them.  The  exact  reference 
of  each  clause  is  not  free  from  difficulty.  The  meaning  seems  to 
be  that  a  teacher  must  be  careful  in  what  he  says,  lest  in  contro- 
versy with  heretics  or  unbelievers  his  words  should  be  misrepresented, 
and  should  be  the  means  of  leading  the  unwary  into  error.  The 
exile  mentioned  is  not  literal  but  figurative,  and  denotes  the  position 
of  one  beset  by  false  teachers,  unable  to  receive  the  sound  doctrine. 
The  'evil  waters'  are  the  pernicious  teaching  of  the  unbelievers. 
Incautious  arguments  may  be  used  by  opponents  so  as  to  persuade 
cthe  disciples  who  come  after'  that  the  master  whom  they  revere 
taught  what  is  nevertheless  false  doctrine.  By  this  means  error  is 
increased  and  the  name  of  God  profaned. 

Abtalion  is  doubtless  the  Pollio  mentioned  by  Josephus.  In  fact,  the  form 
"jVOttas  represents  UxokXlav  (IJoXXlav)  as  rrp?1338  Bechor.  55"  represents 
tttoAei?  (TioXeig).  This  would  seem  to  show  that  his  real  name  was  Pollio, 
and  that  this  was  merely  hebraized  into  Abtalion.  Shemaiah  closely  resembles 
Sameas,  but  so  also  does  Shammai,  the  colleague  of  Hillel  in  the  next  Pair. 
It  is  probable  that  Josephus  confused  Shemaiah  and  Shammai  in  his  sources, 
and  that  in  Antiq.  XIV.  Q.  4  Sameas  represents  Shemaiah,  while  in  Antiq. 
XV.  1.  1,  10.  4,  the  same  name  represents  Shammai.  This  would  explain 
why  Sameas  was  called  a  disciple  of  Pollio,  in  the  second  passage.  Shammai 
may  very  probably  have  been  a  disciple  of  Abtalion;  Shemaiah  certainly 
was  not.  Shemaiah  and  Abtalion  are  said  to  have  been  proselytes;  but  Gratz 
maintains  that  they  were  Jews  of  Alexandria  (Gesch.  d.  J.  III.  n.  17).  The 
question  cannot  be  decided;  for,  if  it  be  thought  unlikely  that  proselytes 
should  attain  to  such  eminence  as  teachers  that  they  could  be  called  "OfTa 
11~n  (Pes.  70b),  the  obscure  origin  of  Aqiba  and  Meir  must  not  be  forgotten. 
The  date  of  Shemaiah  and  Abtalion  may  be  put  B.C.  50.  As  for  the  dictum 
of  Abtalion,  it  is  possible  that  it  refers  to  a  sojourn  in  Egypt  on  his  part, 
during  the  persecution  of  the  Pharisees  by  Alexander  Jannaeus  when  Jehudah 
b.  Tabbai  fled  thither.  This  is  suggested  by  Ginzberg,  (Jew.  Encyc.  s.  v.  Ab- 
talion). But  the  allusion  if  any  is  too  slight  and  general  to  afford  any  certainty. 

nrris  "priN  birj  rr^n^  nq  n^ia  tin  arm  n:np  *t*xs)  n>n  .12 

:htp:  "pipEf,  ninairrns  anix  ribr  r,rhl  aibt 

12.  "p-ii-iK  blD.    M.  omit. 

12.  Hillel  and  Shammai  received  from  them.  Hillel  said:  —  Be  or 
the  disciples  of  Aaron,  one  that  loves  peace,  that  loves  mankind 
and  brings  them  nigh  to  Torah. 
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12.  All  that  is  told  about  Hillel  shows  him  to  have  been  a  lover 
of  peace.  It  is  possible  that  he  was  the  first  to  see  in  Aaron  the 
type  of  the  man  of  peace  and  the  peacemaker;  it  may  have  been 
suggested  by  Mai.  II.  6.  'Loves  mankind,'  nma  denotes  all  created 
beings,  although  usually  human  beings  are  thought  of.  But  love  is 
to  have  no  narrower  limit  than  the  human  race.  There  is  to  be 
no  national  or  sectarian  barrier  to  universal  good  will.  The  natural 
desire  of  one  who  feels  thus  towards  his  fellow  men  is  to  'bring 
them  nigh  to  the  Torah ',  for  this  means  to  make  them  sharers  in 
the  fuller  knowledge  of  God  and  more  conscious  of  his  blessings. 
It  is,  in  Rabbinical  terms,  the  aim  of  every  missionary;  and  it  ex- 
presses the  true  intention  of  what  was  denounced  as  "compassing 
sea  and  land  to  make  one  proselyte".  (Matt  XXIIL  15.)  Yet  why 
not,  seeing  that  the  Torah  was  the  greatest  blessing  bestowed 
on  man? 

Hillel  and  Shammai  are  the  fifth  and  last  Pair.  Their  date  may  be  put 
at  30  B.  C.  and  after.  Hillel  is  said  to  have  lived  to  the  age  of  1  20  years, 
but  this  is  more  on  the  lines  of  haggadah  than  of  history.  More  reliable  is 
the  famous  Baraitha  (b.  Shabb.  15*)  which  says  that  the  lives  of  Hillel,  Simeon, 
Gamliel  and  Simeon  together  filled  a  hundred  years  up  to  the  fall  of  Jeru- 
salem, 70  C.  E.  But  no  certain  dates  can  be  given  for  the  birth  or  death  of 
Hillel  or  of  Shammai.  In  place  of  succeeding  Pairs,  there  is  frequent  mention 
of  the  Beth  Hillel  and  the  Beth  Shammai,  in  the  period  which  followed.  Acute 
controversy  is  said  to  have  existed  between  them,  the  exact  nature  of  which 
is  obscure.  But  the  supremacy,  or  at  least  the  last  word,  remained  with  the 
Beth  Hillel.  The  result  was  expressed,  as  only  the  Rabbis  could  have  ex- 
pressed it,  by  saying  that  "the  words  of  both  are  the  words  of  the  living 
God;  but  the  halachah  is  according  to  the  Beth  Hillel"  (j.  Ber.  3b).  The 
descendants  of  Hillel,  with  the  one  exception  of  Johanan  b.  Zaccai,  held  the 
chief  official  place  amongst  Rabbinical  teachers  down  to  the  year  415  C.E. 
No  successors  of  Shammai  in  any  official  sense  are  recorded;  and  very  few 
individual  disciples.  Baba  b.  Buta  is  mentioned  as  such,  and  it  is  commonly 
held  that  R.  Eliezer  b.  Horkenos  was  also  one,  though  the  epithet  applied  to 
him  TITO'S)  (j.  Bez.  I.  6oc)  is  not  the  natural  way  of  expressing  "disciple  of 
Shammai",  it  is  however  so  explained  by  the  commentators.  For  the  re- 
presentation of  Aaron  as  the  type  of  the  peacemaker  see  b.  Sanh.  6b  and 
A.  R.  N.A  c.  XII.  The  verse  Mai.  II.  6  mentions  Levi,  not  Aaron;  but  the 
commentators  agree  in  connecting  this  text  with  Hillel's  dictum. 

sbTi  C|T;  ?*™  K?Ti  ftfclf  13$  vttf§  "H?  "lEix  n;n  win  .13 
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13.  He  used  to  say: — Whoso  makes  great  his  name  loses  his  name, 
and  whoso  adds  not  makes  to  cease,  and  he  who  does  not  learn  de- 
serves killing,  and  one  who  serves  himself  with  the  crown  passes  away. 

13.  The  lesson  is  that  of  humility,  as  contrasted  with  boastful- 
ness.  Hillel's  own  name,  i.  e.  fame,  is  amongst  the  very  great  of 
the  "Masters  in  Israel",  but  not  by  his  own  selfseeking.  'Whoso 
adds  not'  The  point  of  the  maxim  is  left  undefined;  but  it  may 
be  taken  to  mean  that  he  who  imparts  to  another  teaching  or  other 
benefit  must  contribute  to  it  something  of  his  own,  must  make  some 
personal  effort  and  not  be  merely  a  channel  between  the  source 
of  the  benefit  and  its  ultimate  object  Without  personal  service  a 
good  deed  loses  its  divine  power.  'Who  will  not  learn,'  he  who 
refuses  to  listen  to  the  words  of  Torah  which  would  impart  spiritual 
life  to  him,  '  is  guilty  .  . .  killing,'  in  other  words  commits  spiritual 
suicide,  becomes  dead  in  respect  of  his  higher  life.  'Serves . . .  crown,' 
uses  for  his  own  advantage  whatever  noble  gift  he  possesses.  This 
may  refer  only  to  the  honourable  practice  of  the  Rabbis  that  no 
teacher  should  take  pay  for  teaching.  But  it  is  capable  of  a  wider 
and  in  some  respects  higher  interpretation,  in  the  sense  that  the 
free  gift  of  God's  grace  to  his  servants  must  not  by  them  be  turned 
to  earthly  gain. 

The  dicta  in  this  verse  are  in  Aramaic,  while  those  that  precede  and 
follow  are  in  Hebrew.  The  only  other  Aramaic  dicta  in  Aboth  are  those 
of  Hillel  II.  7,  and  Ben  He  He,  V.  26.  No  argument  for  an  early  date  can 
be  founded  on  this  occasional  use  of  Aramaic.  Both  languages  were  fa- 
miliar to  the  Rabbis;  and  the  compiler  of  Aboth  chose  to  include  two  or 
three  dicta  which  happened  to  have  been  uttered  in  Aramaic.  The  saying 
'serves  .  .  .  passes  away'  occurs  b.  Meg  28b.  The  Munich  MS  contains  a 
striking  variant  in  this  verse,  in  adding  before  the  last  clause  the  words 
"p201p  Sbt2p  ""DO"1  xVl.  These  are  not  noticed  by  most  of  the  commenta- 
tors nor  included  in  the  usual  texts.  They  are  mentioned  in  the  Mahzor 
Vitry,  (edit.  Hurwitz  p.  474)  as  being  contained  in  "some  Mishnaioth".  The 
meaning  is  explained  thus: — "If  a  man  does  not  think  out  his  'Talmud', 
the  whole  is  magic  spells,  and  they  foretell  concerning  him  that  death  is 
near  to  him."  In  other  words,  if  he  does  not  understand  what  he  learns,  the 
various  propositions  are  to  him  unintelligible  formulae  pronounced  for  their 
effect  like  Abracadabra  or  Shabriri.  A  piece  of  sound  advice,  yet  hardly 
needing  to  be  expressed  in  a  form  so  far  fetched  and  obscure.  None  of 
Taylor's  MSS  appears  to  contain  it.  The  words  may  have  been  originally  a 
marginal  gloss  by  some  unknown  reader. 
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14.  He  used  to  say:  —  If  I  am  not  for  myself  who  is  for  me? 
and  when  I  am  for  myself  what  am  I?  and  if  not  now,  when? 

14.  The  phrases  are  so  terse  that  they  are  capable  of  many  inter- 
pretations, and  there  is  nothing  to  determine  what  exactly  Hillel 
had  in  mind.  The  clue  is  lost,  and  interpretations  are  either  mere 
conjecture  or  moral  lessons  which  may  be  made  to  fit  the  words. 
The  general  sense  seems  to  be  that  a  man  should  rely  on  himself 
and  not  on  others  for  what  shall  justify  him,  and  that  he  must  do 
so  now  without  waiting  for  a  future  which  he  may  not  live  to  see. 
The  words  are  applicable  as  a  counsel,  either  of  mere  worldly 
prudence  or  of  concern  for  the  here  and  hereafter  of  the  higher 
life.  Hillel  perhaps  left  it  for  his  hearer  to  take  to  heart  according 
to  his  character  and  view  of  life. 

■ncri  'innn  rnpsi  dj^j  -i"c$  snp.  spTvip  n®i  Tai«  "2t  .15 
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15.  Shammai  said:  —  Make  thy  Torah  a  fixed  duty.  Say  little  and 
do  much;  and  receive  every  man  with  a  cheerful  expression  of 
face. 

15.  Make  .  .  .  fixed  (duty).  The  word  'duty'  is  added  to  complete 
the  sense,  but  'duty'  mav  not  be  the  right  word  to  add.  The  meaning 
may  be  that  a  fixed  'time'  shall  be  set  apart  for  and  devoted  to 
Torah,  or  that  it  shall  be  fixed  and  not  allowed  to  be  forgotten 
through  negligence.  In  either  case  the  claim  of  Torah  must  come 
before  those  of  the  transient  affairs  of  the  day.  Torah  must  be 
'fixed'  and  not  give  place  to  other  things.  'Receive  .  .  .  cheerful  . .  . 
face.'  One  would  expect  this  to  have  been  said  by  Hillel  rather 
than  by  Shammai. 

The  precept  "make  thy  Torah  fixed"  suggests  a  comparison  with  that  of 
R.  Simeon,  II.  15  'make  not  thy  prayer  fixed'.  Torah  and  prayer  are  both 
sacred,  and  both  involve  duty.  Why  is  one  to  be  fixed  and  the  other  not? 
Torah  is  the  word  of  God  to  man,  to  be  received  with  reverence  and  ac- 
cepted without  question.  It  is  'fixed'  and  not  to  be  modified  to  suit  human 
convenience.  Prayer  is  the  word  of  man  to  God,  it  arises  from  within  the 
soul;  it  must  not  be  'fixed'  as  a  mere  formal  recital  of  words,  but  must  be 
the  varied  utterance  of  the  jfions  of  the  devout  heart.  There  is,  however, 
nothing  to  show  that  R.  Simeon  was  thinking  of  Shammai's  dictum  when  he 
gave  to  his  own  the  similar  but  negative  form. 
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16.  Rabban  Gamliel  used  to  say:  —  Make  thee  a  master  and  re- 
move thyself  from  what  is  doubtful,  and  do  not  often  tithe  by  con- 
jecture. 

16.  The  dicta  of  R.  Gamliel  are  purely  practical  and  seem  to 
refer  to  the  duty  of  a  judge.  The  general  sense  is:  —  Do  not  take 
sole  responsibility  more  than  you  can  help.  Learn  from  someone 
who  can  teach  you;  keep  clear  of  doubtful  cases,  when  the  decision 
will  have  to  be  made  by  you;  and  in  the  estimation  of  the  amount 
of  tithes  do  not  rely  on  your  own  judgment.  Sensible  advice  and 
useful,  but  not  of  any  general  ethical  value. 

Rabban  Gamliel  was  the  grandson  of  Hillel.  He  is  the  first  to  be  distin- 
guished by  the  title  of  Rabban,  or  indeed  by  any  title;  for  'Rabbi'  only  ap- 
pears as  a  customary  epithet  in  the  next  generation.  The  title  Rabban  did 
not  become  invariable  for  the  head  of  the  House  of  Hillel.  Johanan  b.  Zaccai 
bore  it,  and  after  him  Gamliel  II  and  his  son  Simeon.  Jehudah  ha-Nasi  was 
known  as  'Rabbi'  par  excellence,  never  as  Rabban  Jehudah.  His  son  Gamliel  III 
is  called  Rabban  Ab.  II.  2,  but  no  later  members  of  the  family.  Gamliel  I  is 
the  one  mentioned  in  the  N.T.  Acts  V.  34  as  being  'held  in  honour  of  all 
the  people',  and  was  one  of  the  leading  men  in  Jerusalem  in  his  time.  The 
king  Agrippa  I  and  Cypros  tht-  queen  are  said  to  have  depended  much  on 
his  counsel  (b.  Pes.  88h).  He  was  dead  before  the  outbreak  of  the  war  in 
68  C.E.  His  life  therefore  included  the  first  half  century  of  the  common  era. 
He  was  the  teacher  of  the  apostle  Paul,  and  one  would  like  to  know  his 
opinion  of  the  disciple  who  left  him  and  "went  far  hence  to  the  Gentiles". 
The  name  Gamliel  was  borne  by  one  person  in  the  O.T.  (Num.  I.  10  and 
elsewhere),  but  otherwise  only  occurs,  as  it  would  seem,  among  the  descendants 
of  Hillel.  The  relation  of  R.  Hanina  b.  Gamliel  to  the  house  of  Hillel  is  pro- 
bable, but  the  nature  of  it  is  uncertain. 

ppab  ^natttQ  abi:  b^rjn  "pa  ^nbna  "^-bs  n$ia  isa  f\rqt  .17 
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17.  Simeon  his  son  said:  —  All  my  days  I  have  grown  up  among 
the  Wise,  and  I  have  not  found  anything  better  for  one  than  silence; 
and  not  study  is  the  chief  thing  but  action;  and  whoso  multiplies 
words  occasions  sin. 

17.  This  dictum  hardly  calls  for  any  comment;  as  an  ethical 
maxim  it  is  scarcely  of  universal  application,  while,  coming  from 
one  who  says  that  he  grew  up  among  the  Wise,  it  conveys  a  some- 
what severe  criticism  of  them.  It  may  be  regarded,  however,  as 
the  speaker's  own  apology  for  his  modest  retirement  from  the  pro- 
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minent  position  which  he  could  have  claimed.  Whoever  he  was, 
he  could  hardly  have  held  the  foremost  place  as  being  for  the  time 
the  head  of  the  house  of  Hillel.  Ethically  of  no  importance,  the 
saying  is  psychologically  interesting,  as  a  disclosure  of  the  character 
and  disposition  of  the  speaker. 

Simeon  his  son.  Who  is  this  Simeon?  The  commentators  all  say  that  he  was 
the  son  of  Gamliel  I  of  the  preceding  verse.  But  there  are  serious  difficulties 
in  the  way  of  this  explanation.  The  succession  of  the  house  of  Hillel  was 
as  follows,  and  the  pedigree  will  be  useful  for  reference  hereafter. 

1  Hillel 

I 

2  Simeon 

I 

3  Rabban  Gamliel  I 

I 

4  Rabban  Simeon  I  b.  Gamliel  I 

I 

5  Rabban  Gamliel  II 

I 

6  Rabban  Simeon  II  b.  Gamliel  II 

I 

7  Rabbi  (Jehudah  ha  Nasi) 

I 

8  Rabban  Gamliel  III 

I 

9  Jehudah  Nesiah 

I 

10  Gamliel  IV 

I 

1 1  Jehudah  III 

I 
I  2        Hillel  II 

I 

13  Gamliel  V 

14  Gamliel  VI. 

The  Simeon  of  v.  17  is  either  n°  4  or  n°  2.  In  favour  of  the  former  is  the 
fact  that  v.  17  follows  on  v.  16,  and  r his  son'  would  naturally  refer  to  the 
Gamliel  of  v.  16.1  Against  this  identification  must  be  set  the  fact  that  Simeon 
of  v.  17  is  not  called  Rabban,  whereas  the  son  of  Gamliel  I  was  always  so 
called.  Moreover,  Rabban  Simeon  b.  Gamliel  was  a  prominent  figure  amongst 
the  men  of  his  time,  both  as  a  teacher  and  as  a  leader.  He  was  the  Simeon 
mentioned  by  Josephus  as  one  of  the  chief  men  just  before  the  siege  of  Je- 


1  The  same  order  is  found  in  Ad.  R.  NA  XXII.  id.  »  XXXII,  which  shows  that 
the  transposition  here  assumed  must  have  been  made  in  the  original  text  of  Aboth. 
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rusalem.  (Bell.  Jud.  IV.  3.  9.)  The  words  in  v.  17  are  quite  inappropriate  to 
a  man  who  played  so  distinguished  a  part,  and  are  the  last  thing  he  would 
be  likely  to  say  of  himself.  The  words  contained  in  v.  18,  and  there  as- 
cribed to  Rabban  Simeon  b.  Gamliel,  would  be  naturally  ascribed  to  the 
man  just  referred  to,  i.  e.  n°  4  in  the  pedigree.  And  he  would  then  close  the 
series  given  in  the  first  chapter  of  Aboth,  by  bringing  it  down  to  the  terminus 
of  the  fall  of  Jerusalem.  If,  however,  the  Simeon  of  v.  1  7  is  identified  with 
n°  4,  then  the  man  quoted  in  v.  18  must  be  n°  6,  and  would  be  placed  here 
by  a  violent  break  in  chronological  sequence.  This  would  be  no  argument 
if  the  case  occurred  in  the  later  chapters,  for  there  chronological  sequence 
is  hardly  regarded.  But  in  the  first  chapter  the  argument  from  chronological 
sequence  has  considerable  weight,  and  it  points  strongly  to  the  identification 
of  the  speaker  in  v.  18  with  n°  4,  leaving  the  Simeon  of  v.  17  to  be  other- 
wise explained.  This  would  account  for  the  otherwise  very  surprising  omis- 
sion of  Gamliel  II,  n°  5  of  the  pedigree,  from  this  list  of  teachers  cited  in 
Aboth.  The  explanation  founded  on  the  above  arguments  merely  requires 
that  v.  16  and  v.  17  should  be  transposed,  so  that  "Simeon  his  son"  comes 
after  v.  14,  and  denotes  Simeon  the  son  of  Hillel,  i.e.  n°  2  in  the  pedigree. 
Then  would  follow,  in  right  order,  (after  Shammai)  Rabban  Gamliel  I  (n°  3), 
and  Rabban  Simeon  b.  Gamliel  (n°  4) ,  with  whom  the  series  would  close. 
Simeon  the  son  of  Hillel  is  almost  unknown;  but  the  fact  of  his  existence 
is  proved  by  the  note  in  the  Talmud  (b.  Shabb.  15*)  which  gives  the  suc- 
cession:—  'Hillel,  Simeon,  Gamliel,  Simeon'  as  filling  the  century  which 
ended  with  the  siege  of  Jerusalem.  The  words  in  v.  17  are  entirely  in 
keeping  with  the  character  of  a  man  so  little  prominent  as  the  retiring  son 
of  Hillel.  I  hold  therefore,  in  spite  of  the  commentators,  that  the  Simeon 
in  v.  17  was  the  son  of  Hillel,  and  that  the  words  in  this  verse  are  to  be 
added  to  the  very  scanty  information  concerning  him  to  be  found  in  the 
Rabbinical  literature.1 

~b?  n*p_  Dbton  ffnyj  ntibip-b*  tqIk  byj^rj^  "pspip  fyi  .18 
:PrtpJ5  y&q$  Dibti  p.ai$*M  n^$  TQ^sip  sibtirrb:?!  fTrb?]  rra$n 

18.  Rabban  Shimon  ben  Gamliel  said:  —  Upon  three  things  the 
world  stands,  on  Truth,  on  Judgment  and  on  Peace.  As  it  is  said:— 
Truth  and  judgment  of  peace  judge  ye  in  your  gates  (Zech.  VIII.  16). 

18.  This  dictum  is  a  variant  of  that  in  v.  2,  though  the  similarity 
of  form  may  be  accidental.  It  is  another  attempt  to  indicate  the 
fundamentals   of  human  life  in  its  higher  aspect.    Simeon  the  Just 


1  Since  writing  the  above  I  have  found  that  this  identification  of  Simeon  with 
the  son  of  Hillel  instead  of  the  son  of  Gamliel  was  proposed,  with  some  hesitation, 
by  Hadr.  Reland  in  his  notes  (anonymous)  to  Otho,  Historia  Doctorum  Misnicorum, 
1699.  P-  95 
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had  summed  them  up  in  Torah,  worship  and  brotherly  love.  Simeon 
b.  Gamliel  defined  them  as  judgment,  truth  and  peace.1  There  is 
no  need  to  set  up  a  comparison  between  the  two  series,  as  if  one 
were  more  true  than  the  other;  each  expresses  the  opinion  of  a 
wise  and  good  man  upon  the  essentials  of  right  living.  Judgment, 
truth  and  peace  belong  chiefly  to  the  sphere  of  human  intercourse. 
Torah,  worship  and  brotherly  love  imply  the  divine  as  well  as  the 
human  relations, 

Simeon  b.  Gamliel,  n°  4  of  the  pedigree.  See  above,  on  v.  1 7.  He  appears 
to  have  died  before  the  siege,  at  least  he  is  not  mentioned  during  the  course 
of  it;  and,  if  he  had  survived,  he  and  not  Johanan  b.  Zaccai  would  have 
taken  the  lead  in  reorganising  the  national  life.  His  dates  may  therefore  be 
put  at  about  1 — 66  C.  E. 

His  dictum  is  the  first  in  Aboth  to  be  accompanied  by  a  text  (Zech. 
VIII.  1 6),  either  as  proof  or  illustration.  The  addition  of  such  texts  becomes 
much  more  frequent  in  the  later  chapters  especially  in  Ch.  VI.  It  is  a  question 
which  cannot  be  definitely  answered  whether  the  proof-texts  were  added  by 
the  editor  or  compiler  of  Aboth,  or  were  included  in  the  dictum  of  the 
original  teacher.  In  the  present  instance  we  may  perhaps  say  that  Simeon 
b.  Gamliel  pointed  to  Zech.  VIII.  16  as  a  good  summary  of  the  essentials 
of  human  life,  and  framed  his  dictum  accordingly.  But  the  formula  "As  it 
is  said"  rather  indicates  an  editorial  addition,  for  that  phrase  is  the  usual 
introduction  to  a  quotation  all  through  the  Rabbinical  literature. 

With  Simeon  b.  Gamliel  the  first  chapter  ends.  For  the  bearing  of  this 
upon  the  composition  of  Aboth,  see  the  Introduction  §  B. 
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Wjpjp  im?  hjflp  nppn  n$Dp  ^ni  ,nto  b$  ppto  )t^  ?p*  nna 
h-rb  an  nn«  rw  D'nm.  niabtin  bsnon  .{moan  -basi  nras  "dm 

...  T  T   -       J    ..  .  •  t    :  T        :    •  ••    -   :     •  T  ••  :    v  viv  :  T  ■■  -i  -  : 

'  mpd3 

•    t   :   ■ 

CHAP.  II. 

1.  Rabbi  said:  —  Which  is  that  right  way  which  a  man  should 
choose  for  himself?   Any  that  is  an  honour  to  him  that  does  it  and 


1  Cp.  Debar.  R.  V.  I.  where  S.  b.  G.  gives  a  striking  comment  on  this  saying. 
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an  honour  to  him  in  the  sight  of  men.  And  be  careful  in  the  case 
of  a  light  precept  as  in  that  of  a  weighty  one,  for  thou  knowest 
not  how  the  rewards  of  the  precepts  are  given.  And  count  the  loss 
by  a  precept  against  its  reward,  and  the  reward  of  a  sin  against 
its  loss.  Keep  in  view  three  things  and  that  wilt  not  come  into  the 
power  of  sin;  know  what  is  above  thee,  —  a  seeing  eye,  a  hearing 
ear  and  all  thy  deeds  written  in  a  book. 

i.  The  comparison  of  life  to  a  way,  or  path,  or  road,  or  course, 
is  one  of  the  great  commonplaces  of  Jewish  ethics,  and  has  passed 
thence  into  Christian  teaching.  It  is  now  so  hackneyed  that  the 
force  of  it  is  almost  lost.  But  how  fundamental  it  is  in  Jewish 
ethics  is  shown  by  the  fact  that  the  term  for  the  rule  of  right 
conduct  in  life  is  c  halachah',  from  the  ordinary  verb  meaning  to 
w.dk  or  to  go.  Without  halachah  Jewish  ethics  would  be  reduced 
to  almost  nothing.  Halachah,  in  all  its  elaboration,  is  simply  directions 
for  finding  the  'rightway'.  Life,  the  life  which  God  would  have  his 
children  live,  is  thus  shown  to  imply  active  exertion,  conscious 
obedience,  moral  determination,  and  not  merely  religious  emotion, 
or  even  devout  meditation.  These  were  provided  for  in  the  hag- 
gadah;  but  it  is  beyond  question  that  the  strongest  and  most  charac- 
teristic feature  of  Rabbinical  Judaism  was  halachah. 

To  the  question  "which  is  the  right  way?",  Rabbi  gives  the  answer 
"whatever  is  an  honour  to  him  that  does  it  and  an  honour  in  the 
sight  of  men."  The  answer  seems  to  fall  below  the  level  of  the 
question.  There  must  surely  be  some  nobler  standard  of  conduct 
than  the  approbation  either  of  oneself  or  ones  fellowmen,  or  the 
fact  that  an  action  does  credit  to  the  one  or  the  others.  It  should 
be  observed,  however,  that  the  question  refers  to  men  in  general 
and  not  to  Jews  in  particular.  A  Jew  would  find  his  "right  way" 
in  the  directions  of  Torah  and  the  doing  of  the  precepts  and  good 
works.  One  who  was  not  a  Jew  had  not  that  guidance,  yet  ought, 
as  a  moral  and  rational  being,  to  seek  for  some  "right  way"  in 
which  to  live  his  life.  Rabbi  seems  to  mean  that  he  will  find  what 
he  seeks  if  he  does  such  things  as  are  an  honour  to  himself  and 
are  applauded  by  his  fellowmen,  or  (keeping  more  closely  to  the 
literal  sense)  are  an  ornament  to  human  nature  alike  in  himself 
and  in  them. 

The  remaining  clauses  of  this  dictum  are  addressed  to  those  who 
follow  the  guidance  of  the  Torah.  The  lightest  precept  is  to  be 
fulfilled  with  the  same  care  as  the  gravest,  because  each  expresses 
the  divine  will.    It  is  not  a  question  of  reward,  "thou  knowest  not 
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how  the  rewards  are  given".  Reward  in  connexion  with  conduct 
means  an  expression  of  divine  approval,  it  does  not  mean  a  con- 
crete benefit  which  could  be  claimed  and  earned  by  the  fulfilment 
of  a  precept.1  Whatever  be  said  by  way  of  criticism  of  Jewish 
ethical  teaching  in  regard  to  rewards  applies  with  precisely  the 
same  force  to  the  teaching  of  Jesus  on  the  same  subject,  as  in 
Matt.  V.  12',  VL  1.6  and  elsewhere.  The  fulfilment  of  a  precept 
involves  "loss"  through  selfdenial,  as  well  as  "reward"  through  the 
divine  approval.  The  transgression  of  a  precept  involves  gain  of 
present  advantage  and  loss  through  future  retribution.  The  divine 
justice  measures  out  both,  treats  the  righteous  and  the  sinner  alike 
with  strict  fairness.  So  it  becomes  possible  to  speak  of  the  "re- 
ward" of  a  sin,  where  there  can  certainly  be  no  "divine  approval" 
of  a  sin.  The  safeguard  against  falling  into  sin  is  to  remember 
God  who  sees  and  hears  and  remembers. 

Rabbi.  This  is  Jehudah,  n°  7  of  the  pedigree  (see  I.  1 7),  otherwise  known 
as  J.  ha-Kadosh,  or  J.  ha-Nasi.  He  is  said  to  have  been  born  in  135  C.  E. 
when  R.  Akiba  died,  and  he  died  in  2 1 9  C.  E.  The  traditional  date  of  his 
birth  may  be  correct,  and  can  hardly  be  far  wrong.  He  was  the  final  editor 
of  the  Mishnah,  completing  what  had  been  begun  by  R.  Akiba. and  con- 
tinued by  R.  Meir.  The  Mishnah  now  extant  is  substantially  as  Rabbi  left 
it,  though  it  has  received  additions  and  alterations  to  some  small  extent 
Rabbi  was  probably  not  intellectually  the  equal  of  R.  Akiba;  but,  by  the  skill 
and  learning  which  he  applied  to  the  task  of  codifying  the  halachah,  he  ac- 
quired an  immense  reputation,  and  deserved  the  high  honour  in  which  he 
was  held. 

The  fact  that  Ch.  II  of  Aboth  begins  with  Rabbi  shows  that  there  is  no 
chronological  continuity  between  this  chapter  and  the  first  Yet  the  dicta 
of  Rabbi  and  his  son  are  followed  by  more  sayings  of  Hillel,  thus  reverting 
to  the  line  of  Ch.  I  see  Introd.  §  C.  p.  10.  The  inclusion  of  these  two,  Rabbi 
and  his  son,  goes  to  show  that  additions  were  made  to  the  text  of  Aboth 
after  the  time  of  Rabbi. 

The  exposition  given  nbove  of  his  dicta  is  based  on  the  received  text 
but  that  text  is  not  free  from  difficulty.  The  question  as  to  the  right  way 
is  not  logically  answered  by  a  statement  concerning  him  who  does  it  TW7  is 
not  the  verb  which  one  would  naturally  expect,  in  connection  with  "pi. 
Moreover,  the  association  "him  who  does  it"  and  "in  the  sight  of  men",  is 
weak  and  commonplace.  Both  difficulties  would  be  met  by  adopting  the 
conjecture  of  R.  Israel  of  Toledo,  (12th — 13  cent,  quoted  by  Taylor,  II  p.  139) 
liTEiyb  in  place  of  1  TWiyb,  i.e.  "to  his  Maker"  instead  of  "to  him  that 


1  On  the  Rabbinical  conception  of  'Reward'  and  'Merit',  see  my  'Pharisees'  Ch 
V.  §B  and  Marmorstein  "The  Doctrine  of  Merit  in  old  Rabbinical  Literature  .  1920. 
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does  it".  The  suggested  reading  is  not  found  in  any  text  or  MS,  and  R.  Israel 
says  frankly  that  it  came  into  his  mind  to  read  the  words  so.  But  his  inter- 
pretation is  so  much  better  than  the  ordinary  ones  and  so  much  simpler  that Cp.isaXLV 
if  conjecture  be  ever  allowed  it  should  be  accepted  here.  The  remaining  l8-  LI  ,:>- 
clauses  do  not  present  any  difficulty;  but  it  may  be  noted  that  there  is 
scarcely  any  connexion  of  thought  between  them  such  as  would  imply  that 
they  were  originally  spoken  at  the  same  time.  They  are  a  group  of  sayings 
which  might  have  been  arranged  in  any  order,  and  might  also  have  been 
distributed  in  separate  verses  introduced  by  "He  used  to  say".  Perhaps  they 
seemed  to  the  compiler  hardly  sufficient  to  stand  alone.  There  is  no  other 
quite  similar  group  of  disconnected  sayings  in  Aboth  under  the  name  of  onr 
teacher.  With  the  possible  exception  of  IV.  27,  Rabbi  does  not  occur  again 
amongst  the  teachers  whose  words  are  quoted.  The  saying  "Which  .  .  .  way" 
occurs  b.  Nedar.  22b.  That  about  the  light  precept,  in  b.  Nedar.  3yb,  ami 
"count  the  loss"  &c.  in  b.  B.  Bath.  78b. 

min  TOisfc  nc  n^is  tx*vsn  rrnrr  ^m  bj  l:a  bsrrcz  p-  .- 

T  :    -  v   T  ••  ■  T    -  T  :         •     -  v  :  ■•     ■     :   -      J  t   - 

rptfb^  &TS3  ■pgnj  rnin-bsi  ^  nnpTjjfo  urr^O  ?&¥$  T^  ^p.~  s? 
5KJ8?  a^ppi?  n-p  iiasn  a?  ahppi:?rrb;'i:  -p?  ny\p\  n'rc^  .^sj.'ifc 
nbrn  ansi  iyb  rvnais  anpnn  anrctt  nnias  rnawj  t^tt  ends 

VI  -  V   -  :  "T  v  IV  T  Tt   :  •    :  T   :    "  "    :  t  -:  :  v  •  r    T  •■  : 

ssrrto*  tixi  nann  nrrip  arb:;  ^ 

II  2.  ns"D,  usual  reading;  D.M.  Ciiob;  z-poir.     M.  cv>-r. 

^:x  nbSE.  usual  reading.     A.M.  ",*:r_;  nz~n  A.B.C.M.  om. 

2.  Rabban  Gamliel  son  of  Rabbi  Jehudah  the  Prince  said:  — 
Study  of  To  rah  along  with  worldly  occupation  is  seemly;  for  labour 
in  the  two  of  them  makes  sin  forgotten.  And  all  Torah  without 
work  ends  in  failure  and  occasions  sin.  And  let  all  who  labour 
with  the  congregation  labour  with  them  for  the  name  of  Heaven. 
For  the  merit  of  their  fathers  is  their  support,  and  their  righteous- 
ness standeth  for  ever.  And  ye  —  I  confer  upon  you  saiih  God 
[plenteous]  reward,  as  if  ye  had  wrought. 

2.  The  study  of  Torah  being  taken  for  granted  as  essential,  this 
verse  lays  stress  on  work  as  an  adjunct  to  it.  "Derech  eretz"  here 
translated  "worldly  occupation"  means  also,  and  very  often,  "good 
behaviour",  the  usages  of  polite  society.  Both  meanings  are  ex- 
amples of  the  "way  of  the  earth",  which  is  the  literal  rendering 
of  the  phrase.  The  first  meaning  is  clearly  required  in  the  present 
instance.  The  insistence  of  Jewish  teachers  upon  the  duty  of  having 
a  trade  or  occupation  is  well  known,  and  is  a  mark  of  that  prac- 
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tical  sanity  which  is  preeminent  in  Jewish  ethics.  Even  the  student 
who  is  supported  that  he  may  give  his  whole  time  to  studv,  is 
bidden  to  study  that  he  may  teach  others.  None  is  to  live  for  him- 
self alone,  or  benefit  by  others  without  benefitting  them  in  return. 
Every  one  therefore  who  "works  with  the  congregation"  is  to  do 
so  with  no  selfish  motive,  but  "for  the  name  of  heaven",  as  a  ser- 
vice rendered  to  God.  What  he  does,  with  or  on  behalf  of  the 
congregation,  is  their  act  not  his  individual  act;  but  the  unselfish 
service  thus  rendered  meets  with  the  divine  approval  as  if  it  were 
his  own  act.  The  lesson  is  a  fine  one,  though  expressed  less  clearly 
than  might  be  wished. 

Rabban  Gamliel.  This  is  n°  8  of  the  pedigree  given  in  the  note  to  I.  17. 
His  date  may  be  put  at  230  C:E.  but  it  is  not  known  when  he  was  born 
or  how  long  he  lived.  The  heads  of  the  house  of  Hillel  retained  the  rank 
of  official  chief  of  the  Jews  in  Palestine,  and  were  recognised  as  such  by 
the  Roman  government;  but  the  primacy  as  teachers  of  Torah  passed  out  of 
their  hands  into  those  of  men  more  learned  and  more  original.  The  real 
successor  of  Rabbi  as  a  "Master  in  Israel"  was  R.  Johanan,  with  whom  the 
R.  Gamliel  here  mentioned  was  contemporary. 

For  an  extreme  instance  of  the  Rabbinical  insistence  on  the  duty  of  having 
a  calling  and  thus  being  independent  of  the  support  of  others,  see  the  answer 
of  Rab  to  R.  Cahana,  Pes.  113*.  'Merit  of  their  fathers',  on  the  subject  of 
merit  see  my  Pharisees,  Ch.  V.  §  B.  There  is  here,  however,  no  stress  upon 
the  merit  of  their  fathers  as  distinguished  from  their  own  merit.  The  point 
is  that  one  who  works  with  and  for  the  congregation  must  not  think  about 
any  merit  of  his  own  either  as  accruing  to  himself  or  conferred  on  them. 
Merit  there  is,  but  it  is  in  the  inheritance  of  goodness  and  piety  in  which 
all  share,  not  in  the  act  of  the  individual.  'And  ye  ...  I  confer  upon  you' 
&c.  The  transition  to  this  clause  from  the  preceding  is  somewhat  abrupt 
The  various  counsels  already  given  are  those  of  R.  Gamliel.  The  form  of  the 
last  clause  shows  that  the  words  are  ascribed  to  God  for  only  he  bestows 
reward.  The  Munich  MS  however  reads  yOTO,  "they  confer",  where  "they" 
is  merely  a  term  for  people  in  general.  If  this  is  the  right  reading,  then  the 
clause  may  be  part  of  R.  Gamliel's  dictum.  But  the  common  reading  is  both 
better  supported  and  more  in  accordance  with  Rabbinical  teaching.  Cp.  Kidd. 
40*.  "The  good  thought  is  connected  with  [its]  act,  as  it  is  said,  Mai.  III.  16. 
Then  they  that  feared  the  Lord  spake  one  with  another  &c.  ...  R.  Asi  said:  — 
If  a  man  is  minded  to  perform  a  mitzvah  and  is  prevented  and  does  not  do 
it,  the  Scripture  counts  it  to  him,  "1*^2?  T^TO,  as  if  he  had  done  it;"  Scripture 
being  of  course  the  utterance  of  God.  The  clause  may  be  an  editorial  ad- 
dition to  the  words  of  R.  Gamliel,  or  may  be  an  exclamation  of  his  own, 
not  syntactically  connected  with  his  preceding  words.  'Plenteous  reward'. 
The  Munich  MS  omits  plenteous,  !"Q*in. 
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•pyyj  xqtjs  XPfe  t$g  D^b  ib  yoipfc  ptfj  nitinn  pT^]  Tig  -3 
:iprn  nsipn  onab  ib  ppis  "psq  l$$jq  ns^n  prirjiK? 

3.  Be  cautious  with  the  government,  for  they  do  not  make  ad- 
vances to  a  man  except  for  their  own  need.  They  seem  like  friends 
in  the  hour  of  their  advantage,  but  they  do  not  stand  by  a  man 
in  the  hour  of  his  adversity. 

3.  A  warning  against  having  dealings  with  the  government.  It 
can  hardly  be  regarded  as  a  general  maxim,  but  is  rather  a  bitter 
comment  on  the  character  of  the  Roman  officials  as  the  speaker, 
who  ever  he  was,  had  had  experience  of  them. 

This  verse  has  nothing  to  indicate  its  author.  If  it  were  by  R.  Garaliel, 
we  should  expect  it  to  begin  with  the  usual  phrase  "He  used  to  say",  as 
in  the  next  verse.  If  however  it  were  anonymous,  it  would  be  the  sole  in- 
stance of  such  a  thing  in  the  first  four  chapters.  It  may  have  formed  part 
of  v.  2 ,  and  have  been  separated  by  some  accident  of  transcribing.  It  is 
not  clear  who  the  persons  are  to  whom  the  advice  is  addressed.  I  have 
translated  "do  not  make  advances  to  a  man",  because  I  believe  that  this  is 
what  was  intended,  and  it  is  grammatically  justifiable  as  the  verb  is  certainly 
transitive.  The  usual  rendering  is  "do  not  cause  a  man  to  draw  near  to 
them".  In  the  one  case  they  make  overtures  to  a  man,  but  it  is  for  their 
own  gain;  in  the  other,  they  send  for  him  to  come  to  court,  but  let  him 
beware. 

btpa  irin*  tp-i'ri  twswd  ■hs  ^te?  ipis-i  rnas  -iftix  n*n  wn  4 
:  TjDisn  *jjB7p  rr-i™  yfcrj  btpn^  ^-1?  ia'fcri  ^5^  tj?is-") 

4.  M.  places  this  after  v.  6. 

4.  He  used  to  say: — Make  his  will  as  thy  will,  so  that  he  may 
make  thy  will  as  his  will;  make  naught  thy  will  before  his  will  so 
that  he  may  make  naught  the  will  of  others  before  thy  will. 

4.  A  maxim  of  a  very  different  order  from  the  preceding.  It 
teaches  the  lesson  of  conformity  to  the  will  of  God,  yet  not  to  the 
extent  of  unconditional  resignation.  One  might  wish  that  the  speaker 
had  stopped  short  after  "Make  his  will  as  thy  will',  i.  e.  will  what 
he  wills;  "he"  being  of  course  God.  This  would  be  on  the  lines 
of  "our  wills  are  ours  to  make  them  Thine"  (Tennyson).  The  com- 
mentator in  Mahzor  Vitry  indeed  takes  it  in  this  sense,  as  he 
finely  says  "Strive  to  do  the  will  of  God,  with  a  perfect  heart  and 
a  willing  soul;  and  efface  thy  will,   even  if  the  will   of  God  be  a 
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burden  (laid)  upon  thee".  The  meaning  of  the  verse  seems  to  be 
to  teach  that  there  should  be  complete  harmony  between  the  human 
will  and  the  divine.  If  a  man  bends  his  will  to  the  divine  will,  then 
he  will  only  desire  what  is  pleasing  to  God,  and  may  rightly  pray 
that  God  will  grant  what  he  desires.  There  is  no  thought  of  a 
bargain  by  which  a  man  by  yielding  to  God  on  one  point  may 
obtain  what  he  wishes  on  another.  So  it  follows  that  if  a  man 
desires  only  what  is  according  to  the  will  of  God,  he  may  rightly 
pray  that  God  will  make  ineffectual  the  will  of  those  who  desire 
the  opposite. 

There  is  a  striking  passage  in  A.R.N.B  XXXII.  p.  36*,  where  the 
idea  of  R.  Gamliel's  saying  is  given  (in  words  attributed  to  Rabbi) 
as  follows:  —  He  used  to  say  "If  thou  hast  done  his  [God's]  will 
as  thy  will,  thou  hast  not  done  his  will  as  his  will.  If  thou  hast 
done  his  will  against  thine  own  will,  thou  hast  done  his  will  as  his 
will.  Is  it  thy  will  that  thou  shouldst  not  die?  Die  while  yet  thou 
diest  not.  Is  it  thy  will  that  thou  shouldst  live?  Live  not  while 
yet  thou  livest.  It  is  better  for  thee  to  die  the  death  of  this  world, 
which  is  against  thy  will  than  to  die  the  death  of  the  world  to 
come.    For  if  thou  wiliest  thou  art  not  dead." 

'He  used  to  say'.  Presumably  this  is  still  R.  Gamliel;  Rashi  says  that  in 
some  copies  this  verse  is  found  in  Ch.  IV,  "Perek  B.  Zoma".  It  is  found 
there,  in  some  MSS,  (see  Taylor,  II.  p.  1 1 1)  after  IV.  19.  In  that  case  the 
author  would  be  R.  Jannai.  There  is  nothing  to  show  which  is  its  right  place; 
but  the  common  text  assigns  it  to  Ch.  II,  and  there  is  no  sufficient  reason 
for  removing  it.  The  Munich  MS  places  it  after  v.  6.  There  was  evidently 
some  uncertainty  as  to  its  position,  and  perhaps  it  was  originally  anonymous, 
perhaps  a  later  addition  to  the  original  series  of  sayings.  There  is  no  special 
resemblance  of  thought  or  style  to  connect  it  with  R.  Gamliel,  nor  with  the 
sayings  which  immediately  precede  it.  The  fact  that  Rabbi  and  R.  Gamliel 
are  placed  first  in  this  chapter  which  then  reverts  to  Hillel  suggests  the  pos- 
sibility that  this  series  originally  began  with  Hillel,  and  that  for  some  un- 
known reason  his  two  remote  descendants  were  prefixed  to  him.  It  is  curious 
that  this  chapter  should  contain  a  further  set  of  sayings  by  Hillel,  and  the 
fact  points  to  the  conjecture  that  the  compiler  found  Ch.  I  complete,  and 
added  to  it  another  series  beginning  with  Hillel,  either  found  by  him  in 
some  other  source  or  put  together  by  him.  This  second  series  is  almost 
entirely  concerned  with  a  closely  connected  group  viz:  —  Hillel,  his  chief 
disciple  R.  Johanan  b.  Zaccai,  and  his  five  chief  disciples.  R.  Tarphon, 
vv.  20.  2 1  is  the  only  exception,  other  than  Rabbi  and  R.  Gamliel  already 
mentioned. 
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:n.?3n  xb  «^  to^s  n.DB^pb  nrsr  bs1]  sp^ri'?  iris^  yta^b 

5.  -iTQNn  bN" . . .  yroiub  -itOBK  "K\u  -c-i.    M.  om. 

5.  Hillel  said:  —  Sever  not  thyself  from  the  congregation  and 
be  not  sure  of  thyself  till  the  day  of  thy  death,  and  judge  not 
thy  associate  until  thou  comest  to  his  place;  and  say  not  of  a  word 
which  is  impossible  to  understand  that  it  will  be  understood  in  the 
end;  and  say  not  when  I  am  at  leisure  I  will  study  —  perchance 
thou  wilt  not  be  at  leisure. 

5.  A  set  of  sayings  by  Hillel,  having  little  or  no  connexion  with 
each  other.  f  Separate  . . .  congregation.'  A  general  maxim  applicable 
in  all  periods  of  Jewish  history,  and  tending  to  strengthen  the  general 
principle  laid  down  by  Ezra  and  fundamental  in  Pharisaism, 'Separate 
from  the  Gentile  but  not  from  Israel'.  To  separate  from  the  com- 
munity of  Israel  is,  so  far  as  it  goes,  to  undermine  the  principle 
which  makes  it  a  community.  It  is  probable  that  Hillel  had  in  mind 
the  Essenes,  who  felt  drawn  to  a  life  of  ascetic  seclusion.  Hillel's 
own  colleague  Menahem  had  "withdrawn  from  the  congregation", 
probably  to  become  an  Essene;  and  the  secession  of  so  eminent  a 
man  must  have  produced  a  deep  impression  upon  those  who  had 
been  associated  with  him.  (See  below.)  'Be  not  sure  . . .  day  of  thy 
death.'  Again  a  general  maxim,  but  one  which  may  have  had  the 
same  origin  as  the  preceding.  It  is  the  natural  warning  to  those 
who  should  protest  that  they  could  never  do  what  Menahem  had 
done.  'Judge  not . . .  his  place.'  Continuation  of  the  same  thought 
Hillel  would  not  judge  Menahem,  though  he  disapproved  his  action, 
and  would  not  have  others  condemn  him.  If  this  particular  reference 
be  put  aside  as  unwarranted  (and  it  is  pure  conjecture)  the  wisdom 
and  charity  of  the  counsels  of  Hillel  remain  unaffected.  His  lesson 
is  one  which  all  need  to  learn  and  practise. 

'Say  not . . .  leisure.'  A  general  counsel  intended  for  learners  what- 
ever be  the  subject  of  their  study,  but  especially  for  those  who 
learn  from  their  Rabbi.  In  general  terms  it  is  the  lesson  of  per- 
severance and  diligence;  the  difficulty  must  be  faced  and  overcome, 
not  put  off  till  a  more  convenient  time.  It  is  on  the  lines  of  Hillel's 
saying,  L  14,  "If  not  now  when"?  The  meaning  is  plain  without 
further  comment. 

It  seems  to  be  accepted  that  the  Menahem  who  was  Hillel's  colleague  is 
the  one  mentioned  by  Josephus  Antiq.  XV.  10.  5   as  being  in  high  favour 
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with  Herod.  It  is  said,  (j.  Hagg.  77d)  that  as  colleague  of  Hillel  he  "went 
forth"  and  was  succeeded  by  Shammai.  Some  said  that  he  went  PlT'Ela 
JTTVob,  i.  e.  from  one  opinion  or  school  of  thought  to  another,  in  other  words 
became  a  heretic  of  some  kind;  others  said  that  he  entered  the  service  of 
the  court.  The  latter  tradition  is  probably  based  on  Herod's  favour  towards 
him.  In  any  case  he  must  have  been  a  remarkable  figure  in  his  time  (see 
Gratz,  G.  d.  J.  III.  I7b.  J.  Enc.  VIII.  p.  467).  The  saying  "Be  not  sure  of 
thyself  &c."  is  found  b.  Ber.  29'. 

The  clause  about  study  gives  occasion  for  its  own  application,  for  it  is 
difficult  to  determine  the  exact  meaning  of  it  The  MS  readings  vary  between 
a  subject  which  1TDB&S,  fis  possible',  to  understand  and  one  which  TBBX  ''K, 
'is  not  possible'.  Also,  some  commentators  supply  by,  'of  or  'concerning', 
before  "\2%   The  various  possible  interpretations  are  accordingly  these:  — 

(a)  Do  not  say  a  thing  which  it  is  possible  to  understand.  This  may  be  ruled 
out  at  once. 

(b)  Do  not  say  a  thing  which  it  is  not  possible  to  understand,  i.  e.  Make  your 
teaching  plain  and  intelligible. 

(c)  Do  not  say  of  a  thing  which  can  be  understood  "I  will  learn  its  meaning 
hereafter".  Learn  i-t  now.  If  it  can  be  learned  now  it  ought  to  be. 

(d)Do  not  say  of  a  thing  which  you  cannot  understand  "I  will  learn  it 
later"  &c.  If  you  cannot  understand  it  now,  study  it  till  you  do. 

(c)  and  (d)  amount  to  much  the  same,  and  are  confirmed  by  the  reference 
to  future  study.  But  both  require  the  addition  of  by  which  is  not  in  the 
MS,  though  Rashi  supplies  it.  This  difficulty  might  be  got  over  by  making 
""Q*l  part  of  what  is  'said',  thus:  —  Do  not  say  "A  thing  impossible  to 
understand!  It  will  be  understood  hereafter",  or  "I  will  study  it  later".  This 
I  believe  comes  most  closely  to  the  meaning  of  the  original,  if  the  ex- 
clamatory clause  be  allowable  grammatically.  The  Munich  MS  omits  the 
words  from  -Q1  to  "TOKn  bsn  thus  reading  "Say  not  When  I  am  at 
leisure  &c".  This  is  convenient  but  not  convincing.  It  evades  the  dif- 
ficulty, and  does  not  account  for  its  presence  in  the  text 

■pft3n  *&]  "PQn  yisn  dj  tfbi:  apn  kt  nia  yg  Tola  rrn  srtn  .6 

■paf  Dip^n^i  a^rra  rninpn  namT^s  &6i:  i^b'q  "pspn  xbi.  i$b 

:^«  ni^rtb  birnpn  D^g 

6.  He  used  to  say:  —  A  rude  man  is  not  one  that  fears  sin  nor 
is  a  man  who  knows  not  Torah  a  saint;  nor  does  a  shy  person 
learn  nor  a  passionate  person  teach,  nor  does  one  who  engages 
much  in  business  impart  wisdom.  And  in  a  place  where  there  are 
no  men,  strive  to  be  a  man. 

6.  A  series  of  dicta  intended  to  show  the  defects  which  dis- 
qualify the  person  who  has  them   for  the  character  which  might 
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be,  and  by  some  presumably  was,  ascribed  to  him.  They  are  not 
uncharitable  judgment  or  vainglorious  depreciation  of  others,  but 
statements  meant  to  express  psychological  truth.  Hillel  may  have 
regarded  the  'bbr'  as  a  fellow-man  and  still  have  recognised  that 
such  a  person  could  not  be  "one  that  feared  sin",  simply  because 
he  had  not  the  essential  qualities  of  a  "sin  fearer",  which  for  Hillel 
were  dependent  on  knowledge  of  Torah.  So  of  the  "vulgar  person", 
the  man  who  did  not  order  his  life  in  accordance  with  Torah.  The 
shy  person  is  one  who  is  afraid  to  ask  his  teacher  to  explain  what 
he  does  not  understand,  and  so  fails  to  learn.  The  passionate  man 
becomes  angry  when  he  is  interrupted  by  the  questions  of  his 
students  and  so  fails  to  teach  them  anything.  The  man  who  en- 
gages much  in  business  has  no  leisure  for  that  study  which  leads 
to  wisdom.  Ben  Sira  said  the  same  thing  Ecclus  XXXVIII.  24. 
Against  this,  however,  must  be  set  the  constant  insistence  of  all 
Jewish  teachers  upon  the  duty  of  having  a  calling  so  as  to  sup- 
port oneself  (see  above  on  II.  2).  Hillel  himself  had  been,  if  he  did 
not  continue  to  be,  a  day  labourer  for  a  very  small  wage.  The 
last  clause  echoes  the  sturdy  independence  of  Hillel's  earlier 
saying  I.  14.  The  author  of  Midrash  Shemuel  says,  {ad.  loc.)  "I 
have  heard  from  an  aged  Sage  who  said  'And  in  a  place  where 
there  is  no  one  but  thyself  in  the  innermost  recesses  and  none 
sees  thee  and  none  knows  thee;  .  .  .  say  not  I  will  sin,  for  who 
sees  me?  .  . .  thou  must  strive  to  be  a  man,  righteous  upright  and 
trustworthy.'"  Even  it  this  be  not  what  Hillel  meant,  his  saying 
includes  it,  and  the  lesson  he  taught  is  enriched  by  this  inter- 
pretation. 

This  saying  is  in  Hi" brew  not  Aramaic.  The  difference  between  'bor',  *H2, 
anil  '  am-ha-aretz '  f^xn  27  seems  to  be  this,  that  'bor'  is  an  uncultured 
person,  of  rude  undeveloped  mind,  not  specially  with  reference  to  religion 
but  generally;  'am-ha-aretz'  is  one  who  disregards  the  Torah  in  the  con- 
duct of  his  life.  The  am-ha-aretz  was  not  necessarily  estranged  from  religion; 
the  'synagogues  of  the  am-ha-aretz'  are  referred  to  in  Ab.  III.  14,  with  dis- 
approval it  is  true,  but  with  the  admission  that  there  were  such  places. 
'  Vulgar  person  ',  is  not  quite  a  satisfactory  rendering,  unless  it  be  taken  in 
its  original  meaning  "one  of  the  'vulgus'"  the  'common  herd'.  It  should  be 
noted  that  the  'bor'  and  the  'am-ha-aretz'  were  recognised  as  belonging 
to  Israel,  however  slight  the  connexion  might  be.  Thus,  in  Bamm.  R.  III.  1, 
it  is  said  "So  of  Israel;  there  are  amongst  them  sons  of  Torah  and  'amme- 
ha-aretz'  and  '. . .  borim'."  The  last  clause,  'in  a  place  &c.'  is  found  b.  Ber.  63* 
but  in  Aramaic,  and  anonymous.  It  is  followed  by  a  comment  of  Abaji 
showing  that  it  does  not  always  hold. 
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bs  Pij  -rag  uqp  *}$rby  n^spg  nn«  nbiaba  nan  ewn  Cjs  -7 

7.  Moreover,  he  saw  a  skull  which  floated  on  the  face  of  the 
water,  and  he  said  Because  thou  drownedst,  they  drowned  thee: 
and  in  the  end  they  that  drowned  thee  shall  be  drowned. 

7.  Another  saying  of  Hillel,  being  a  moral  epigram  on  retribution. 
The  thought  is  quite  familiar,  'as  thou  hast  done  so  it  is  done  to 
thee'.   Illustration  is  needless. 

This  saying  is  quoted  b.  Succ.  53*  and  is  there  referred  to  Hillel  by  name. 
Two  other  sayings  of  Hillel  are  quoted-  in  the  same  passage,  which  are  worth 
noting  here.  The  passage  is  "If  I  am  here,  all  is  here;  if  I  am  not  here  who 
is  here?  He  used  to  say  To  the  place  I  love  thither  my  feet  carry  me.  If 
thou  comest  to  my  house  I  will  go  to  thy  house;  if  thou  comest  not  to  my 
house  I  will  not  come  to  thy  house ".  Then  follows  the  epigram  about  the 
skull.  With  the  first  of  these  two  sayings  cp.  that  given  above,  I.  14.  The 
likeness  of  style  and  thought  is  very  marked. 

The  epigram  about  the  skull  suggests  that  Hillel  knew  the  man  whose 
skull  he  saw.  How  else  did  he  know  that  he  was  now  treated  as  he  in  his 
time  had  treated  others?  Rashi  (Succ.  53*  ad  loc)  explains  that  the  skull  had 
been  severed  from  the  body,  and  thence  Hillel  concluded  that  the  victim 
had  been  a  robber,  C^OOb,  and  had  been  murdered  by  other  robbers;  they 
in  their  turn  would  pay  the  penalty  of  their  crime.  This  is  perhaps  as  near 
as  we  can  get  to  the  immediate  reference  of  the  epigram.  The  saying  is  in 
Aramaic,  and  terse  even  for  Hillel,  being  expressed  in  only  six  words,  where 
seventeen  are  needed  in  English. 

nyjt  n^pD?  narpa  man  nsrp  -lipn  ri^rn  -mis  rrn  sin  .8 
nans  n^T  nyifc  ninpip  nans  d^ee?  nans  trip?  nzrn  ri^trt 
reran  nai&  ra*fr  na-m  n^n  na-m  min  nanfc  bra  na-m  trna? 

T  :    T  VI  T        •    :  V     I  *  "  V     :  "  T  VI  T  VI  •  T  ~! 

nit:  ut  r\;pT  aib$  na-js  n#$$  nans  njinri  nyra  mjs  na-p 
:«an  Dbi*n  v.n  lb  npp  mTin  *Tyn  ib  n:pT  ittfsb  n:p 

8.  n  wvn  na-na  M.  after  n:to  nana. 

8.  He  used  to  say:  —  More  flesh,  more  worms;  more  wealth  more 
care;  more  women  more  witchcraft;  more  maidservants  more  lewd- 
ness; more  menservants  more  thieving;  more  Torah  more  life;  more 
assiduity  more  wisdom;   more   counsel  more  understanding;  more 

righteousness  more  peace.  He  who  has  acquired  a  good  name  has 
acquired  it  for  himself.  He  who  has  acquired  words  of  Torah  has 
acquired  for  himself  the  life  of  the  world  to  come. 
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8.  The  last  saying  of  Hillel  to  be  quoted  may  be  compared  with 
those  in  v.  6,  being  a  series  of  incisive  comments  on  human  nature 
as  Hillel  had  observed  it  in  certain  types  of  person*  The  under- 
lying contrast  is  between  the  life  of  'the  world'  and  the  life  of 
Torah.  In  the  former,  increased  possession  leads  to  trouble,  in  the 
latter  it  leads  to  good.  There  is  no  reason  to  charge  Hillel  with 
being  cynical  and  uncharitable;  he  only  did  as  all  others  have  done 
who  have  distinguished  between  the  way  of  the  world  and  the  way 
of  the  perfect  life.  The  terms  in  which  he  stated  the  lesson  were 
based  on  the  social  life  of  his  own  time,  and  in  a  style  character- 
istic of  him;  the  substance  of  it  is  not  peculiar  to  him,  being  simply 
the  assertion  of  the  service  of  God  against  "the  world  the  flesh 
and  the  devil". 

The  last  two  clauses  differ  in  form  from  the  preceding,  the  characteristic 
word  being  H3p  instead  of  n2T0.  They  were  presumably  a  separate  group, 
placed  here  to  be  included  with  the  other  sayings  of  Hillel.  There  seems 
to  be  no  close  connexion  of  thought  between  this  last  group  and  the  preceding 
one.  "More  class  room"  means  more  study  in  the  class  room,  more  study 
generally,  the  object  of  study  being  of  course  Torah. 

rnpj>  dk  -mia  sr^i  mn  *W&  b>rna  bap  ^l")*  )^r  ^  .9 
:rn$t  *$?  ^  T??$  "J^  P*ftjE  *8  Wp  iTJta 

9.  mab,  usual  reading.    A.C.D.M.  and  cp.  S.  rniw. 

9.  Rabban  Johanan  ben  Zaccai  received  from  Hillel  and  from 
Shammai. 

He  used  to  say:  —  If  thou  hast  learned  much  Torah,  take  not 
credit  to  thyself,  for  thereunto  wast  thou  created. 

9.  A  warning  against  self  righteousness.  A  man  can  indeed  do 
nothing  better  than  learn  Torah  and  live  in  accordance  therewith, 
but  this  is  the  whole  purpose  for  which  he  was  sent  into  the  world. 
He  deserves  blame  if  he  does  not  do  it,  but  if  he  does  do  it  he 
does  only  what  he  was  meant  to  do.  It  is  the  austere  lesson  of 
absolutely  disinterested  service  of  God,  and  echoes  the  maxim  of 
Antigonos  of  Socho,  above,  I.  3. 

Johanan  b.  Zaccai  is  said  to  have  been  one  of  the  disciples  of  Hillel.  He 
survived,  probably  by  several  years,  the  fall  of  Jerusalem  in  70  C.  E.  so  that 
the  date  of  his  death  may  be  put  at  about  80  C.  E.  He  was  certainly  an 
old  man  when  he  died,  and  therefore  must  have  been  born  near  the  be- 
ginning of  the  common  era.  He  played  an  extremely  important  part  in  the 
time  which  succeeded  the  fall  of  Jerusalem,  as  it  was  he  who  reorganised 
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the  religious  life  of  the  remnant  of  the  Jewish  people  and  made  the  assembly 
at  Jabneh  the  chief  centre  of  learning  and  spiritual  leadership.  It  is  nowhere 
explained  in  tfce  Rabbinical  sources  how  it  was  that  he,  not  being  a  des- 
cendant of  Hillel,  succeeded  Simeon  b.  Gamliel,  (see  I.  1 7  and  n°  4  of  the 
pedigree  there  given).  The  natural  successor  of  this  Simeon  would  have  been 
his  son  Gamliel  II,  (n°  5  of  the  pedigree);  but  he  only  followed  after  the 
death  or  retirement  of  Johanan  b.  Zaccai.  It  is  also  remarkable  that  a  man 
so  eminent  in  the  religious  affairs  of  his  time,  long  before  as  well  as  after 
the  fall  of  Jerusalem,  should  be  known  only  through  the  Rabbinical  sources. 
Josephus  does  not  mention  him,  although  like  himself,  Johanan  received  favour 
from  Vespasian.1  Those,  however,  with  whom  Johanan  was  most  closely  as- 
sociated and  who  looked  to  him  as  their  leader,  were  the  least  concerned 
with  the  war,  and  probably  kept  as  quiet  as  they  could  amid  the  strife  and 
confusion  which  filled  Jerusalem  during  the  war  and  the  siege. 

Aboth  contains  no  other  than  this  one  short  saying  by  Johanan  b.  Zaccai, 
a  fact  which  goes  to  show  that  the  compiler  was  not  influenced  in  his 
selection  by  the  eminence  of  the  several  teachers.  Gamliel  II  is  not  re- 
presented by  a  single  saying,  and  Rabbi  himself  only  by  the  one  group  al- 
ready given,  II.  I,  and  the  saying  in  IV.  27.  Neither  can  the  compiler  have 
intended  a  complete  collection  of  the  sayings  of  the  teachers  whom  he  included 
in  his  list,  for  he  could  have  found  many  other  sayings  by  Johanan  b.  Zaccai, 
as  well  as  by  Gamliel  II,  Rabbi  and  others.  This  confirms  the  suggestion 
made  above  (Introd.  §  B.  p.  7)  that  the  compiler  noted  down  various  sayings 
which  seemed  to  him  worth  preserving,  and  added  the  names  of  their  authors 
whoever  those  might  be 

The  phrase  "R.  J.  b.  Zaccai  received  from  Hillel  and  Shammai"  is  the  last 
instance  of  the  formula  used  so  often  in  ch.  I.  In  a  sense  he  closed  the  line 
of  tradition  of  which  the  successive  stages  are  there  given.  For  though  the 
tradition  was  carried  forward,  it  was  under  very  different  conditions.  R.  Johanan 
was  the  founder  of  a  new  order  of  things,  but  just  on  that  account  it  was  well 
to  mark  his  connexion  with  the  old  order  by  noting  that  he  "received  from" 
Hillel  and  Shammai  as  they  had  done  from  their  predecessors,  and  so  back 
to  Moses.  The  use  of  the  formula  "received  from"  does  not  necessarily  imply 
the  continuity  of  ch.  II  with  ch.  I  or  a  common  origin.  It  is  compatible  with 
the  hypothesis  that  the  compiler  found  the  series  ch.  I  complete  down  to  the 
war;  and  that  he  linked  on  this  second  collection  by  using  the  formula  of 
ch.  I  in  the  only  case  where  it  was  applicable. 

The  MSS  mostly  read  PPTD7,  'hast  performed'  instead  of  r.Tflb  'hast 
learned',  (see  Taylor  ad  loc.)  which  is  found  in  the  modern  printed  texts. 
There  is  not  much  difference  so  far  as  the  essential  meaning  of  the  saying 


1  So  the  Rabbinical  tradition.  In  b.  Gitt.  56"  however,  where  the  interview  between 
J.  b.  Z.  and  the  Roman  'king',  eobiD,  is  described,  the  name  of  the  king  is  not 
mentioned.  It  must  have  been  Titus,  for  Vespasian  had  left  him  to  finish  the  siege, 
and  was  himself  in  Egypt.    See  Tac.  Hist.  II.  82. 
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is  concerned.  'Learning'  and  'doing'  are  the  two  coordinates  of  every  point 
in  the  line  of  Torah,  cp.  the  wellknown  contrasted  pair  of  axioms,  (j.  Pes.  30b, 
j.Hagg.  76°),  -iTQbnb  DTlp  rwiya  and  ncyob  DTlp  Trabn  There  was  truth 
whichever  way  the  two  terms  were  placed. 

■ajfpfc  nan  p  ibsi  ^t-j3  ^qv  1^  ib  ^n  a*"p9?0  ni^aq  .10 
bspnr^  ytaptf  hai  >i3n  "w  ^  a^q^a  s^irr;  ^ai  DiDp?^n-|a 

10.  Five  disciples  had  Rabban  Johanan  ben  Zaccai  and  these  are 
they:  —  Rabbi  Eliezer  ben  Horkenos,  Rabbi  Jehoshua  ben  Hananjah, 
Rabbi  Jose  the  priest,  Rabbi  Simeon  ben  Nathanel,  and  Rabbi  Eleazar 
ben  Arach. 

irxtij  tib  Tia  DiDp'iin-1)?  ii^bs  (>ai)  anaic  nala  .177  win  n 
psn  *ov  (^an)  -im-jb^  *$«  s^DQ^a  sEin1;  ("•an)  nsp  Taap 
l^yaj  ?pS"ia  "!$$«  OaT])  apn  nt  b^np-ja  yisptf  (^ai)  rpn 

:  laari'an 

11.  He  used  to  sum  up  their  praise:  —  Eliezer  ben  Horkenos  is 
a  plastered  cistern  that  loseth  not  a  drop.  Jehoshua  ben  Hananjah 
happy  is  she  who  bore  him.  Jose  the  priest  is  a  saint  Simeon 
ben  Nathanel  is  one  that  feareth  sin.  Eleazar  ben  Arach  is  as  a 
full  flowing  spring. 

"woki  ffontto  tpa  b&ivcn  TQsn'bs  w  as  "ieIk  .-rn  win  .12 

viv    •    v:v  t:  H-  :  •■    t  :   •         ••  :    -  T  :    •  •  ■•  tt 

as  iEipE  i$i«  bitfiip  aaa  .a)3-n$  T*gQ  nyv  rpa  DiDpnin-ja- 
aiiB5  C|N  oiDp-pn  15  T$k|R  a?ppta  C|aa\  bxn^  rgprrbs  ^rfl 

:aba-n$  i^nss  n^ip  rpa  ^"ja  *v$pg\ 

12.  E)X.    So  B.C.S.     A.M.  om.     mpr.    M.  add.  Kin. 

12.  He  used  to  say:  —  If  all  the  Wise  of  Israel  were  in  one  scale 
of  the  balance  and  Eliezer  ben  Horkenos  in  the  second  scale,  he 
would  weigh  them  all  down. 

Abba  Shaul  said,  in  his  name:  —  If  all  the  Wise  of  Israel  were 
in  one  scale  of  the  balance,  yea  and  Eliezer  ben  Horkenos  with 
them,  and  Eleazar  ben  Arach  in  the  second  scale,  he  would  weigh 
them  all  down. 

4* 


5* 


Aboth 


io — 12.  These  three  verses  are  of  historical  not  ethical  interest.  Aboth  con- 
tains no  other  instance  of  a  similar  note  explaining  the  relation  of  one  teacher 
to  another.  The  interest  of  the  compiler  was  clearly  not  biographical;  and 
just  on  that  account  the  question  is  forced  on  the  reader,  why  is  an  exception 
made  in  the  case  of  these  five  men?  There  is  always  a  danger  in  drawing 
conclusions  from  a  single  instance;  it  is  quite  possible  that  the  compiler 
merely  happened  to  note  the  connexion  of  these  five  men  with  their  teacher, 
and  that  it  did  not  occur  to  him  to  do  so  in  any  other  case.  Any  special 
reason  must  be  pure  conjecture;  but,  that  being  admitted,  it  is  permissible 
to  inquire  if  any  special  reason  could  be  plausibly  alleged,  which  would  ac- 
count for  this  exceptional  mention  of  the  five  teachers  named.  They  were 
R.  Eliezer  b.  Horkenos,  R.  Jehoshua  b.  Hananjah,  R.  Jose  the  Priest,  R.  Simeon 
b.  Nathanel,  and  R.  Eleazar  b.  Arach.  Of  these,  the  first  two  far  exceeded 
the  others  in  the  eminence  to  which  they  afterwards  attained.  But  they  are 
here  grouped  together,  and  it  is  emphatically  implied  that  R.  Eleazar  b.  Arach 
was  the  greatest  of  them  all.  Yet  he  was  the  one  who  most  completely  dis- 
appeared, who  counted  for  least  in  the  development  of  Rabbinical  Judaism. 
In  fact  he  is  said  to  have  withdrawn  from  his  former  associates  after  the 
death  of  R.  Johanan  b.  Zaccai  (A.  R.  NA  XTV.).  I  am  inclined  to  think  that 
the  compiler  of  Aboth  did  not  himself  add  w,  10—12  as  a  historical  note, 
but  rather  that  he  took  over  w.  3 — 14  from  some  source  and  incorporated 
it  in  his  collection  (w.  15 — 19  would  naturally  follow).  Omitting  the  sayings 
of  Rabbi  and  his  son  (w.  1.  2),  and  those  of  R.  Tarphon  (w.  20,21),  the  bulk 
of  ch.  II  forms  a  connected  whole  of  which  the  central  figure  is  R.  Johanan 
b.  Zaccai.  It  begins  with  his  teacher,  Hillel,  then  mentions  himself,  then  names 
his  five  disciples.  It  is  not  continuous  with  ch.  I,  being  arranged  on  a  dif- 
ferent plan,  and  following  a  different  line  of  thought:  but  it  is  sufficiently 
akin  to  that  and  the  succeeding  chapters,  to  be  incorporated  with  them  in 
the  whole  work.  Moreover,  the  way  in  which  the  master  speaks  of  the  dis- 
ciples and  criticises  their  opinions,  shows  that  the  original  piece,  inw.  9 — 14, 
refers  to  a  time  when  they  were  still  under  his  tuition,  and  had  not  become 
independent  teachers1;  a  time  therefore  when  he  and  they  were  still  in 
Jerusalem,  before  the  siege.  The  mention  of  Abba  Shaul  in  v.  1 2  suggests 
a  further  thought.  For  Abba  Shaul  (the  elder,  for  there  were  two,  the  second 
being  contemporary  with  Rabbi,  or  his  father,  b.  Pes.  34*)  had  been  a  shop- 
keeper in  Jerusalem;  and  the  fact  that  he  spoke  "in  the  name  of  R.  Johanan 
may  (since  they  were  contemporary)  be  taken  as  evidence  that  he  knew  him, 
and  presumably  heard  him.  May  not  Abba  Shaul  be  the  authority  for,  if  not 
himself  the  author  of,  this  slight  sketch  of  R.  Johanan  and  his  disciples? 
This,  I  fully  admit,  is  pure  conjecture;  but  in  itself  it  seems  not  unreason- 
able or  improbable. 

The  terms  of  praise  bestowed  by  R.  Johanan  on  his  disciples  call  for  no 
special  remark,  being  simply  what  he  chose  to  apply  to  them.   It  is  quite 


1  Some  MSS  omit  'Rabbi'  before  their  names;  the  printed  texts  all  have  'Rabbi'. 
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clear  that  Eleazar  b.  Arach  was  his  favourite  disciple,  or  rather  the  one  of 
whom  he  held  the  highest  opinion.  All  the  more  striking  is  the  way  in  which 
his  opinion  was  contradicted  by  the  complete  failure  of  Eleazar  subsequently 
to  justify  it.  Of  the  five,  only  Eliezer  b.  Horkenos  and  Jehoshua  b.  Hananiah 
became  famous.  Jose  the  priest  and  Simeon  b.  Nathanel  are  hardly  more 
than  names  in  the  Talmudic  tradition,  certainly  they  were  never  of  any  im- 
portance.   See  below,  under  the  several  names.1 

^Tj  ,D"]Kn  tta  pSTig  nnie  Sfi*  «*n  lr&.wp  iw(  crib  tdk  -13 
■pTp  -rpia  ^t1  *on  aits  -inn  -i$ia  5Tjinh;  *zr\  nnito  y%  n$ia  lEpi?* 
:ait3  nb  nsia  i|^«  h3i  "ijnsn  n&<  n^inn  nfcix  ii?$ti  ^sn  nic 

13.  niia  M.  add.  -a  me*. 

13.  He  said  to  them:  —  Go  and  see  which  is  that  good  way  to 
which  a  man  should  cleave?  R.  Eliezer  said  A  good  eye.  R.  Jehoshua 
said  A  good  associate.  R.  Jose  said  A  good  neighbour.  R.  Simeon 
said  One  who  sees  the  event  R.  Eleazar  said  A  good  heart.  He 
said  to  them  I  approve  the  words  of  Eleazar  ben  Arach  more  than 
your  words,  for  in  his  words  are  included  yours. 

13.  A  test  question  of  ethics  proposed  by  the  teacher  to  his  dis- 
ciples. The  form  of  the  question  closely  resembles  that  of  Rabbi 
in  v.  1  of  this  chapter.  The  answers  however  do  not  logically  cor- 
respond to  the  question,  for  none  of  the  things  specified  is  in  any 
sense  a  'way'.  The  meaning  of  the  question  is,  what  is  the  fun- 
damental of  a  right  life?  or,  what  is  the  clue  to  the  right  way  of 
life?  The  answers  are  therefore  given  in  concrete  form,  but  imply 
abstract  qualities.  Thus,  'a  good  eye'  denotes  freedom  from  envy; 
'a  good  associate'  friendship;  fa  good  neighbour',  sympathy;  eone 
who  sees  the  event',  the  virtue  of  learning  by  experience;  fa  good 
heart'  unselfish  love  in  thought  feeling  and  act.  This  last  is  ap- 
proved because  it  includes  all  the  others,  the  heart  being  regarded 


1  R.  Joh.  b.  Zaccai  and  another  group  of  his  disciples  are  mentioned  in  b.  B.  Bath.  iob. 
There  the  disciples  named  are  R.  Eliezer,  R.  Jehoshua,  R.  Gamliel,  R.  Eleazar  of 
Modiin,  and  R.  Nehunjah  b.  ha-Kanah.  There  is  another  version  of  this  passage  in 
Pesik.  d.  R.  K.  I2b,  see  Bacher  A.  d.  T.  I.  38—39,  where  he  shows  that  two  debates 
are  confused  into  one.  R.  Gamliel  and  R.  Eleazar  of  Modiin  took  part  in  the  later 
at  Jabneh,  while  R.  Eliezer  and  R.  Jehoshua  were  concerned  with  the  earlier  one  in 
which  R.  Johanan  b.  Zaccai  presided. 
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as  the  source  and  seat  of  all  the  higher  life  of  man.  The  first 
answer  and  the  last  find  the  essential  of  a  good  life  within;  the 
second  and  third  seek  it  without,  in  a  relation  with  some  other 
person;  the  fourth,  (if  the  interpretation  given  be  correct)  gives  an 
answer  which  is  not  so  much  ethical  as  philosophical.  The  answers 
which  find  the  essential  of  a  good  life  in  relation  to  others  are 
nevertheless  true  in  so  far  as  they  supplement  those  which  find 
it  in  the  inner  disposition.  The  love  in  the  heart  must  seek  and 
find  its  object  in  another  than  itself.  Neither  the  love  alone,  nor 
the  object  alone  (the  good  neighbour,  or  associate)  is  sufficient,  but 
the  union  of  the  two.  This  is  part  of  the  meaning  of  "Thou  shalt 
love  the  Lord  thy  God"  and  "Thou  shalt  love  thy  neighbour  as 
thyself". 

The  interpretations  given  above  are  what  seem  to  me  most  probable;  but 
phrases  so  brief  may  obviously  be  taken  in  more  than  one  sense.  The  good 
associate,  ""Qfi,  may  be  the  companion  in  study  of  Torah;  and,  if  so,  then 
the  clue  to  the  right  life  would  be  that  study  is  made  more  effectual  through 
the  fellowship  of  kindred  minds.  The  answer  of  Simeon  b.  Nathanel  stands 
apart  from  the  rest.  His  principle  involves  no  relation  with  others,  but  is 
the  act  of  an  isolated  mind.  He  was  described  by  his  teacher  as  one  who 
feared  sin,  and  his  clue  to  a  good  life  consisted  in  forecasting  the  result 
of  his  actions,  in  order  to  judge  whether  they  would  lead  to  sin  or  not. 
Simeon  is  a  type  of  one  aspect  of  Pharisaism  which  has  perhaps  done  most 
to  produce  an  unfavourable  impression  upon  the  non-Jewish  mind.  The 
opening  phrase  "Go  and  see",  is  a  mere  formula  of  the  schools,  and  means 
no  more  than  "I  put  to  you  this  question". 

,mTa;n  nsas  prni^p  nn  ^-n  son  irx  i«-ii  is?  anb  -isk  .14 
-ifcix  ^ov  ^sn  ?n  nan  n^ia  sTfiipp  '•an  nr  ry  "mi«  itrb*  h:n 
DiKn  yn  ni>o  im  ,skra  irtfi  ni?n  -ri«  "pris  pi  y\  1^ 
pn  .ijciiag  "pin  p^ri  sit1;  xbi  rrn  rnb  "isssti  aip^n  yz  rrk| 
•ns-p  "iTsba  "nim-na  *ok  rwii  anb  -na«  :n  nb  -i£iK  -iTsbx 

iTT.Jv  r  t  :    v  ■■  :     •  v  ■  —.  ■;  ■•  t  -    t  t  ••  ••  tt:  :■ 

14.  Before  TSH  M.  add.  i  -•-. 

14.  He  said  to  them:  —  Go  and  see  which  is  that  evil  way  which 
a  man  should  shun.  R.  Eliezer  said  An  evil  eye.  R.  Jehoshua  said 
An  evil  associate.  R.  Jose  said  An  evil  neighbour.  R.  Simeon 
said  He  who  borrows  and  does  not  pay.  He  that  borrows  from 
man  is    as    he    that   borrows  from  the  Omnipresent;    as    it    is    said 
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(Ps.  XXXVII.  21).  The  wicked  borroweth  and  payeth  not,  but  the 
righteous  showeth  favour  and  giveth.  R.  Eleazar  said  An  evil 
heart.  He  said  to  them  I  approve  the  words  of  Eleazar  ben  Arach 
more  than  your  words;  for  in  his  words  are  included  yours. 

14.  The  negative  of  the  question  and  respective  answers  given 
in  the  preceding  verse.  No  further  explanation  is  therefore  neces- 
sary, except  in  regard  to  the  answer  of  Simeon,  which  is  on  lines 
different  from  those  of  the  others.  The  reference  is  hardly  to  actual 
borrowing  of  money,  for  in  this  case  the  statement  though  it  might 
be  well  founded  would  be  irrelevant.  Taken  in  the  light  of  Simeon's 
previous  answer,  it  would  seem  to  mean  that  he  found  the  essential 
of  wrong  life  in  presuming  on  the  future  without  considering  the 
consequences,  acting  without  reflecting  whether  his  act  would  lead 
to  sin.  In  non-religious  terms,  but  keeping  to  Simeon's  metaphor, 
it  means  giving  pledges  to  fortune,  taking  risks  and  being  unable 
to  meet  them. 

The  clause  which  amplifies  Simeon's  answer,  "He  that  borrows  from 
man  &c",  together  with  the  proof-text  from  Ps.  XXXVII.  21,  are  probably 
an  editorial  addition.  They  break  the  symmetry  of  the  several  answers,  and 
give  a  meaning  to  Simeon's  answer  which  makes  it  irrelevant  to  the  question. 
It  is  found  however  in  all  the  sources,  both  MSS  and  printed  texts,  and  must 
therefore  be  very  ancient. 

2-zn  --pn  Tin;  ^rr;  irrix  Ttrba  *an  a'nyj  rrqpbip  in^s  an  .15 
"CT  l??^  -2$  "™  ^  2*t]  cisab  rris  TiFi  ban  ^5  :pb5 
inrirpip  ,-nsn  atee  ^bms,  rnj  hiqi.  a^an  bti  pis  T3D3  aianriE 
an^n-bai  q-ia  rrc^nb  "jrt^ribi  nnp>?  nr*p?  1pyp?i  ^ti  n?htr; 

15.  ~n:a  usual  reading.  M.  "P72-!  ar>d  'n  v.  17  z//c^  versa,  ET32n  bio.  M.  V%3 
'an  c-n-abn ;  wzv  A.  B.  C.    M.  S.  s'suj. 

15.  These  said  three  things.  R.  Eliezer  said  Let  the  honour  of 
thine  associate  be  dear  to  thee  as  thine  own;  and  be  not  quick  to 
anger;  and  repent  a  day  before  thy  death;  and  warm  thyself  at 
the  fire  of  the  Wise,  and  beware  of  their  glowing  coal  lest  thou 
be  scorched.  For  their  bite  is  the  bite  of  a  fox,  and  their  sting 
the  sting  of  a  scorpion,  and  their  hiss  the  hiss  of  a  serpent,  and 
all  their  words  like  coals  of  fire. 

15 — 19.  Sayings  by  each  of  the  five  disciples  already  enumerated. 
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Each  is  credited  with  three  sayings,  but  the  grouping  is  not  very 
clearly  defined. 

-15.  R  Eliezer's  sayings.  The  first  three  form  the  group  originally 
ascribed  to  him.  Those  that  follow  are  of  a  quite  different  tone, 
and  are  not  general  ethical  maxims  at  all.  The  first  of  the  group 
of  three  is  a  variant  of  'Love  thy  neighbour  as  thyself;  the  second 
teachers  the  lesson  of  patience  and  forbearance,  and  the  third  the 
duty  of  always  being  ready  for  the  day  of  death  by  not  deferring 
repentance.  These  are  simple  and  obvious  and  need  no  comment 
to  explain  them. 

The  succeeding  sayings  express  some  very  sharp  criticism  of  the 
Wise,  L  e.  the  Rabbis.  The  natural  clue  to  the  interpretation  of 
them  is  to  be  found  in  the  fact  that  R  Eliezer  was  in  his  later 
years  excommunicated  by  his  colleagues,  and  died  while  still  under 
the  ban.  He  was  not  gentle  in  his  disposition,  and  his  bitter  words 
express  clearly  enough  how  deeply  he  felt  the  severity  which  had 
been  shown  to  him,  even  though  he  may  have  acknowledged  that 
the  sentence  was  just  The  commentators  refer  the  saying  to  the 
words  of  Torah,  on  the  lines  of  "The  Lord  descended  upon  it 
(Sinai)  in  fire"  (Exod  XIX.  19).  But  this  is  a  forced  explanation, 
and  does  not  meet  the  point;  for  Eliezer  spoke  of  the  Wise  and 
of  their  words,  their  sting  &c,  not  of  its  (Torah's)  words.  If  he 
had  meant  to  teach  a  lesson  of  caution  in  dealing  with  the  words 
of  Torah,  he  would  surely  have  made  that  clear,  and  would  scarce- 
ly have  put  so  much  of  suppressed  passion  into  what  he  said. 
As  a  general  counsel  his  words  are  strained  and  unnatural;  as  a 
piece  of  self-revelation  they  are  deeply  interesting,  and  awaken 
sympathy  for  a  great  man  suffering  in  lonely  bitterness. 

R.  Eliezer  b.  Horkenos,  often  called  "the  Great",  was,  until  his  excom- 
munication, chief  among  the  teachers  of  his  time.  His  name  occurs  un- 
numbered times  in  the  Rabbinical  literature.  For  a  full  account  of  him  see 
the  article  in  the  Jew.  Encyc.  The  dates  of  his  life  are  approximately  as 
follows;  —  he  was  born  in  Jerusalem  probably  about  40  C.E.,  certainly  not 
later  than  50  C.  E.,  for  he  must  have  been  at  least  twenty  years  of  age  when 
he  helped  R.  Johanan  b.  Zaccai  to  escape  from  the  city  during  the  siege. 
His  excommunication  probably  took  place  in  96  C.  E.,  and  he  died  in  or 
before  the  PI5DD,  persecution,  under  Lusius  Quietus  in  1 1 7  C.  E. 

The  saying  "Repent  one  day  &c."  is  found  in  b.  Shabb.  153*,  and  is 
ascribed  to  R.  Eliezer;  his  disciples  asked  him  How  cou\d  a  man  know  when 
he  should  die?  and  he  answered  'Let  him  repent  today,  for  he  may  die  to- 
morrow '. 

Fdr  the  view  that  the  saying  about  the  Wise  is  not  to  be  reckoned  as  one 
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of  the  three  credited  to  R.  Eliezer  there  is  the  authority  of  Maimonides  (ad 
loc),  though  he  does  hot  suggest  their  reference  to  Eliezer's  excommunication. 
Taylor  (II.  144)  quotes  an  opinion  that  these  sayings  are  borrowed  from 
A.  R.  N.  They  are  found  there,  (ch.  XVI,  p.  62),  along  with  the  saying  'Repent 
one  day  before  thy  death'.  The  compiler  of  A.  R.  N.  may  just  as  well  have 
taken  them  from  Aboth.  Until  the  relation  of  Aboth  to  A.  R.  N.  is  fully  cleared 
up,  a  decision  on  the  point  is  impossible.  But  it  is  evident  that  the  com- 
mentators felt  some  difficulty  about  the  words  concerning  the  Wise. 

R.  Eliezer's  excommunication  is  narrated  in  b.B.Mez,59b  and  j.M.Kat.8ld. 
The  immediate  point  in  dispute  was  a  small  one,  but  the  real  contest  was 
whether  the  opinion  of  the  majority  should  prevail.  The  debate  is  described 
in  terms  of  extraordinary  boldness;  intended  no  doubt  not  to  be  taken  liter- 
ally; but  to  emphasize  the  importance  of  the  principle  at  stake.  R.  Eliezer  ap- 
parently left  the  assembly  like  Jonathan  in  fierce  anger,  and  R.  Akiba  offered 
to  go  and  tell  him  of  the  sentence  passed  upon  him.  The  passage  in  B.  Mez. 
is  one  of  the  most  vivid  and  dramatic  in  the  whole  Talmud.  R.  Eliezer  spent 
the  rest  of  his  life,  some  twenty  years,  in  excommunication;  but  it  does  not 
appear  that  intercourse  between  him  and  his  former  colleagues  entirely  ceased. 

na  fwsto  m*ian  n&oim  nn  ism  nn  p»  -mis  stiirr  *$r\  .16 
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16.  R.  Jehoshua  said:  —  The  evil  eye  and  the  evil  principle  and 
hatred  of  mankind  drive  a  man  out  of  the  world. 

16.  R.  Jehoshua's  three  sayings  are  in  reality  only  one.  He 
mentions  three  things  which  drive  a  man  out  of  the  world,  the 
evil  eye,  the  evil  inclination  and  hatred  of  mankind.  These  are 
only  three  synonyms  for  selfishness  which  is  by  its  very  nature 
unsocial  The  selfish  man  cuts  himself  from  human  intercourse  and 
the  sympathy  of  his  fellows;  it  is  not  they  but  himself  to  whom 
is  due  his  exclusion. 

R.  Jehoshua  b.  Hananjah,  in  some  respects  the  foremost  man  of  the  time, 
at  all  events  in  his  later  years.  He  survived  both  R.  Eliezer  and  R.  Gamliel  II, 
who  held  the  rank  of  Nasi.  He  was  living  in  1 30  C.  E.  for  he  conversed  with 
the  Emperor  Hadrian  in  that  year.  As  he  helped,  along  with  R.  Eliezer,  to 
effect  the  escape  of  R.  Johanan  b.  Zaccai  from  Jerusalem,  he  must  have  been 
born  certainty  not  later  than  50  C.  E.  He  had  been  a  singer  in  the  temple. 
He  is  not  mentioned  m  connexion  with  the  revolt  of  Bar  Cocheba,  132  —  1 3  5  C.  E., 
so  was  presumably  dead  by  that  time.  He  took  the  lead  in  the  controversy 
with  R.  Eliezer,  but  no  one  could  have  felt  the  loss  of  his  former  antagonist 
in  debate  more  than  he  must  have  done.  It  was  no  unworthy  jealousy  that 
parted  them.  For  a  full  account  of  him  see  the  article  in  the  Jew.  Encyc. 

The  threefold  saying  needs  little  comment.  Note  that  the  'evil  eye*  is 
named  not  by  him  but  by  R.  Eliezer  in  answer  to  R.  Johanan's  question  (above, 
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v.  14).  To  drive  a  man  from  the  world  is  a  phrase  which  occurs  elsewhere, 
(see  below  III.  14),  and  only  means  exclusion  from  human  fellowship.  It  does 
not  refer  to  death,  and  still  less  does  it  imply  exclusion  from  the  world  to 
come,  as  Taylor  by  his  reference  {aJ  loc.)  to  1  John  III.  15  seems  to  suggest. 
Some  commentators  explain  the  plural  f  (they)  drive  him  from  the  world '  as 
referring  to  the  people  whom  he  hates;  but  the  reference  to  his  own  selfish 
nature  is  simpler  and  psychologically  truer.  The  selfish  man  hates,  but  only 
the  selfish  hate  him  in  return.  The  punishment  he  receives  is  what  he  makes 
for  himself. 

^p?s  ip.Prn  $c?  ^??  ^nn  7RH  )'^  "rr  "tiffte  "cr  ^n  .17 
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17.  R.Jose  said:  —  Let  the  property  of  thy  associate  be  dear  to 
thee  as  thine  own.  And  dispose  thy  self  to  learn  Torah,  for  it  is 
not  an  inheritance.  And  let  all  thy  actions  be  for  the  Name  of 
Heaven. 

17.  R.  Jose's  three  sayings.  The  first  is  a  variant  on  that  of 
R.  Eliezer  but  on  a  lower  plane;  it  is  excellent  but  not  inspiring. 
The  second  teaches  that  what  knowledge  of  Torah  a  man  acquires 
is  personal  to  himself,  it  cannot  be  inherited  or  bequeathed.  Torah 
is  in  its  essence  a  revelation  of  divine  truth,  through  the  medium 
of  the  written  or  oral  word.  A  man  may  learn  from  his  teacher 
how  to  interpret  the  word  of  Torah,  may  be  instructed  that  such 
and  such  truths  are  contained  in  it,  may  be  helped  in  his  search 
for  those  truths.  He  in  his  turn  may  teach  others  what  has  been 
taught  to  him.  But  what  he  cannot  receive  from  or  communicate 
to  another  is  his  own  apprehension  of  the  divine  truth  revealed  in 
the  Torah,  his  own  inward  vision  of  "the  deep  things  of  God". 

The  third  saying  teaches  the  consecration  of  one  self  to  the 
service  of  God.  The  principle  here  implied  lies  at  the  heart  of 
Pharisaism,  viz  that  any  given  act  only  has  worth,  moral  or  re- 
ligious, when  it  is  done  with  the  purpose  of  serving  God  thereby. 
Merely  to  do  it  as  an  opus  op  era  tarn  is  nothing;  and  the  only 
ground  on  which  such  action  is  to  be  excused  or  even  recom- 
mended is  that  it  may  lead  to  action  from  the  higher  motive.1 


1  This  is  taught  in  the  wellknown  sentence  b.  Pes.  50b  "Ever  let  a  man  be  oc- 
cupied with  Torah  and  precepts,  even  though  it  be  not  for  its  own  sake;  for  while 
he  is  doing  it  not  for  its  own  sake,  he  comes  to  do  it  for  its  own  sake."  The  say- 
ing is  quoted  by  R.  Jehudah  in  the  name  of  Rab. 
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R.Jose  the  priest  is  mentioned  only  very  rarely  in  the  Rabbinical  literature, 
and  little  is  known  of  him.  He  is  called  here  R.Jose,  without  his  distinguishing 
epithet;  but  R.Jose  in  the  Tannaite  literature  denotes  R.Jose  b.  Halaphta  the 
disciple  of  R.  Akiba  (see  IV.  8).  Nothing  is  known  of  the  dates  of  his  birth 
and  death;  presumably  he  was  much  the  same  in  age  with  R.  Eliezer  and 
R.  Jehoshua. 
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18.  R.  Simeon  said:  —  Be  careful  in  reading1  the  Shema'  and  in 
prayer.  And  when  thou  prayest,  make  not  thy  prayer  a  fixed  form 
but  beseeching  and  entreaty  before  God;  as  it  is  said  (Joel  II.  13): — 
"For  he  is  gracious  and  merciful,  long  suffering  and  plenteous  in 
mercy,  and  repenteth  him  of  the  evil."  And  be  not  wicked  in  thine 
own  sight. 

18.  R.  Simeon's  three  sayings.  The  mention  of  prayer  along  with 
the  Shema'  in  the  first  clause  is  perhaps  due  to  the  second  saying 
which  refers  to  prayer  exclusively.  Some  texts  omit  "and  in  prayer" 
in  the  first  saying.  But  the  main  point  is  that  to  say  the  Shema'  is 
a  solemn  duty  and  ought  to  be  performed  with  reverence  and 
care,  at  the  right  time  and  in  the  right  way;  not  because  the  time 
or  the  way  are  in  themselves  of  any  religious  importance,  but  be- 
cause by  observing  them  the  religious  act  most  fully  attains  its 
purpose. 

Prayer  ought  to  be  the  free  utterance  of  the  heart,  see  Ber.  28b; 
and  though  prescribed  forms  and  words  be  used  these  should  be 
made  the  means  of  uttering  the  inward  devotion  not  of  checking 
it,  still  less  of  substituting  for  it  a  mere  lip-service.  This  is  true 
whether  the  reference  be  to  public  or  to  private  prayer.  The  in- 
ward spirit  must  be  the  master  and  not  the  slave  of  whatever  out- 
ward form  the  prayer  may  assume. 

The  third  saying  is  obscure  in  meaning,  and  is  variously  inter- 
preted. Rashi  explains  it  "Do  not  today  an  act  for  which  tomorrow 
you  will  say  'Why  did  I  do  this  evil'?"  Maimonides,  and  others, 
explain  it  "Regard  not  thyself  as  (wholly)  wicked,  since  by  so  doing 
thou  givest  up  hope  of  repentance.  Regard  thyself  as  partly  evil 
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and  partly  good;  be  not  either  conceited  or  despairing."  Others 
explain,  aBe  not  wicked  in  standing  alone,  cut  not  thyself  off  from 
the  community,  or  from  common  human  fellowship."  Taylor  trans- 
lates "Be  not  wicked  unto  thyself".  None  of  these  explanations 
seems  to  be  what  is  required.  That  of  Rashi  is  not  indicated  by 
R.  Simeon's  words,  but  may  be  founded  upon  the  answer  he  gave 
to  the  question  in  v.  14  above.  That  of  Maimonides  changes  the 
force  of  the  saying,  from  "Be  not  wicked"  into  "regard  not  thyself 
as  wicked".  The  lesson  M.  deduces  is  excellent  but  it  does  not 
naturally  follow  from  the  text.  The  reference  to  separating  from 
the  community  or  from  human  fellowship  is  far  fetched  and  there 
is  nothing  to  suggest  it  Taylor's  "Be  not  wicked  unto  thyself" 
might  be  a  good  rendering  if  ">3Bn  could  mean  'unto'.  Keeping 
to  the  grammatical  sense  of  the  words,1  I  take  the  meaning  of 
the  saying  to  be  "Be  not  wicked  in  thy  own  sight"  or  "Sin  not 
by  thyself".  The  first  rendering  would  mean  "Let  not  thine  own 
conscience  reproach  thee,  however  much  men  may  condemn  thee". 
The  second  would  mean  "Think  not  that  sin  is  no  sin  if  there  be 
none  to  see  it". 

R.  Simeon  b.  Nathanel,  must  not  be  confused  with  R.  Simeon  b.  Johai  (III.  4) 
who  is  CR.  Simeon'  in  the  Tannaite  literature.  Of  R.  Simeon  b.  Nathanel 
little  or  nothing  is  known.  It  is  stated  in  T.  A.  Zar.  III.  10  that  he  married 
the  daughter  of  R.  Gamliel  I,  a  statement  which  Weiss  (Dor,  dor.  II.  80)  says 
must  refer  to  some  other  Simeon  than  the  one  at  present  in  question.  Bacher, 
however,  (J.  Encyc.  V.  559)  accepts  the  reference,  and  this  seems  warranted. 
He  is  there  (A.  Zar.  loc.  a'/.)  said  to  have  been  a  priest  His  marriage  must 
have  taken  place  before  70  C.  E.  Beyond  this,  there  is  nothing  by  which 
to  determine  the  chronology  of  his  life.  Presumably  he  was  much  the  same 
in  age  as  R.  Eliezer  and  R.  Jehoshua. 

The  saying  "Make  not  thy  prayer  a  fixed  form  &c."  has  a  close  parallel 
in  M.  Ber.  IV.  4,  when  R.  Eliezer  says  "If  a  man  makes  his  prayer  a  fixed 
form,  his  prayer  is  not  entreaty".  As  R.  Eliezer  and  R.  Simeon  were  so  closely 
associated  together,  one  may  well  have  adopted  the  words  of  the  other.  In 
the  Gemara  (Ber.  2gh)  the  phrase  'a  fixed  form'  is  discussed,  and  various 
meanings  attached  to  it;  but  there  is  no  reference  to  the  passage  in  Aboth, 
or  to  R.  Simeon  b.  Nathanel. 


1  For  the  meaning  of  "583  cp.  j.  Succ.  53b  where  it  is  said  that  in  the  Synagogue 
of  Alexandria  the  various  guilds,  rmoiN,  sat  each  'by  itself,  mass  "osa.  In  the 
passage  in  Aboth  under  consideration,  the  meaning  would  thus  be  "by  thyself", 
separated  from  others,  in  solitude. 
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1 9.  R.  Eleazar  said :  —  Be  alert  to  learn  Torah,  and  know  what 
answer  to  give  an  'Epicuros'.1  And  know  before  whom  thou 
labourest,  and  who  is  the  master  of  thy  work  to  give  thee  the 
wages  of  thy  toil. 

19.  R.  Eleazar*  s  three  sayings.  The  duty  of  learning  Torah  needs 
no  comment,  but  the  context  seems  to  show  that  in  the  present 
instance  the  duty  has  reference  to  the  refutation  of  opponents.  If 
the  stronghold  is  to  be  defended,  the  defender  must  be  ready  for 
the  assault  and  have  his  weapons  at  hand  and  be  practised  in  the 
use  of  them.  This  may  be  the  second  of  the  three  sayings,  and 
indeed  must  be  so  regarded  if  the  number  three  is  to  be  made 
up.  But  unless  it  be  closely  connected  with  the  first,  that  is  left 
as  an  almost  colourless  general  maxim,  hardly  worth  the  utterance. 

The  third  saying  is  a  reminder  to  remember  that  all  service  is 
service  of  God,  who  will  "render  to  every  man  according  to  his 
work"  (Ps.LXIL  12). 

R.  Eleazar  b.  Arach.  He  is  called  here  'R.  Eleazar'  simply,  because  he 
has  already  been  mentioned  as  one  of  the  five  disciples  of  R.  Johanan 
b.  Zaccai.  In  the  Tannaite  literature  'R.  Eleazar'  is  usually  R.  Eleazar 
b.  Shammua  (IV.  1 5).  R.  Eleazar  b.  Arach  left  little  mark  upon  the  Tannaite 
tradition  in  spite  of  the  brilliant  promise  of  his  youth,  (see  above,  note  on 
10 — 12).  Yet  his  companions  seem  to  have  retained  a  deep  impression  of 
his  powers.  R.  Jehoshua  met  an  argument  of  R.  Akiba  by  saying  "Alas  [for 
thee]!  If  thou  hadst  lived  in  the  days  of  R.  Eleazar  b.  Arach  &c."  (T.  Nedar. 
VI.  5).  Presumably  meaning  fhe  would  have  refuted  thee'.  He  went  off  by 
himself  after  the  death  of  his  master,  whatever  may  have  been  the  reason; 
and  the  fruits  of  his  genius  were  lost  to  Israel.  Nothing  can  be  asserted  with 
confidence  as  to  his  age. 

The  'Epikuros'  here  mentioned  is  a  freethinker,  whether  of  Jewish  or 
non-Jewish  origin,  a  man  who  does  not  accept  the  Torah  as  his  authority  or 
his  guide.  The  saying  is  found  in  b.  Sanh.  38b,  where  it  is  expressly  said 
that  an  Epikuros  might  be  either  a  Jew  or  a  Gentile,  and  that  a  Jewish 
Epikuros  was  the  more  dangerous.    The  texts  in  Aboth  vary  in  omitting  or 


1  'Epicuros'  denotes  one  who  denies  God  and  his  commandments.  An  Epicuros 
might  be  a  Gentile,  as  distinguished  from  a  fMin\  who  was  usually  a  Jew.  See 
my  'Christianity  in  Talmud  and  Midrash'  p.  120. 
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retaining  the  word  'know1  before  "what  thou  shalt  answer";  but  the  sense 
is  clear.  This  is  the  first  reference  in  Aboth  to  controversy  in  regard  to 
religion.  The  maxims  hitherto  given  relate  to  the  duty  of  the  Jew  within 
the  community  of  Israel.  It  would  be  interesting  to  know  what  occasion 
R.  Eleazar  had  to  give  this  advice  to  his  Jewish  brethren.  Was  his  dis- 
appearance from  the  fellowship  of  Israel  perhaps  due  to  the  influence  of 
some  Epikuros  who  weakened  his  hold  on  Torah? 

:rb$2  D^b^terTi  nnnft  npater]  -ijfi?  avn  TaiK  ■pcni?  *%i  -20 
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20.  R.  Tarphon  said:  —  The  day  is  short  and  the  work  is  great, 
and  the  labourers  are  sluggish,  and  the  wages  are  high  and  the 
householder  is  urgent. 
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21.  He  used  to  say:  —  The  work  is  not  upon  thee  to  finish,  nor 
art  thou  free  to  desist  from  it.  If  thou  hast  learned  much  Torah 
they  give  thee  much  wages;  and  faithful  is  the  master  of  thy 
work  who  will  pay  thee  the  wages  of  thy  toil.  And  know  that  the 
giving  of  the  reward  to  the  righteous  is  in  the  time  to  come. 

20.  21.  Two  sayings  by  R.  Tarphon.  They  contain  a  grave  lesson 
on  the  responsibility  of  life  and  the  duty  of  earnest  faithfulness  in 
the  service  of  God.  The  work  is  great  and  every  one  has  his  part 
in  it.  If  many  are  idle  and  slothful,  yet  the  faithful  servant  must 
perform  his  allotted  task.  It  is  not  for  him  to  survey  the  whole 
field  of  labour,  nor  need  he  be  disheartened  because  he  cannot 
do  all  the  work.  His  one  thought  must  be  to  serve  God  where 
he  is  placed,  for  so  long  as  he  is  bidden  to  stay  there,  and  in 
whatsoever  is  given  him  to  do.  Let  him  leave  the  rest  in  the 
hands  of  God. 

R.  Tarphon  was  not  one  of  the  group  of  which  R.  Johanan  b.  Zaccai  was 
the  centre,  and  the  reason  is  not  obvious  why  his  sayings  were  included  in 
this  chapter.  Their  place  may  have  been  suggested  by  the  words  of  R.  Eleazar, 
to  which  they  are  a  fitting  supplement.  They  are  reckoned  as  two  sayings; 
but  the  same  thought  runs  through  both,  and  they  are  practically  one. 


II.   19—21.     III.   i  63 

R.  Tarphon  did  not  become  prominent  until  the  time  after  R.  Johanan 
b.  Zaccai  had  passed  from  the  scene.  He  once  (T.  Hag.  III.  36)  said  that 
he  had  received  a  halachah  from  J.  b.  Z.,  but  his  chief  associations  were 
with  younger  men,  Gamliel  II,  Eliezer,  Jehoshua,  and  Akiba.  He  had  been 
a  priest  in  the  Temple  (j.  Joma  40b),  an  office  he  could  not  hold  till  the  age 
of  twenty  years  (b.  Hull  24b).  He  must  therefore  have  been  born  not  later 
than  46  C.  E.,  for  he  was  in  the  Temple  in  66  C.  E.  (T.  Sot.  VII.  1 6),  pre- 
sumably as  a  priest.  He  probably  met  his  death  in  the  persecution,  H32C, 
of  117  C.  E.  He  is  not  mentioned  in  connexion  with  the  war  of  Bar  Cocheba 
132 — 135  C. E.  He  is  sometimes  thought  to  have  been  the  Tryphon  of 
Justin  Martyr;  but  besides  the  fact  that  he  was  dead  some  twenty  years  be- 
fore the  date  when  the  dialogue  took  place,  there  is  no  likeness  beyond  the 
name,  and  even  that  is  in  Jewish  tradition  always  read  as  Tarphon  not 
Tryphon.  No  other  instance  of  the  name  occurs  in  the  literature  of  the  early 
centuries,  except  as  the  patronymic  of  persons  who  may  have  been  sons  of 
this  Tarphon.  It  is  noteworthy  that  Tarphon  himself  has  no  patronymic; 
cp.  Hillel,  Meir,  Nehorai;  even  Akiba  was  Akiba  b.  Joseph. 
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CHAP.  III. 

1.  Akabja  ben  Mahalalel  said:  —  Keep  in  view  three  things  and 
thou  wjlt  not  come  into  the  power  of  sin.  Know  whence  thou  co- 
mest  and  whither  thou  goest  and  before  whom  thou  art  to  give  strict 
account.  Whence  thou  comest,  —  from  a  fetid  drop.  Whither  thou 
goest,  —  to  the  place  of  dust  worms  and  maggots:  and  before  whom 
thou  art  to  give  strict  account,  —  Before  the  king  of  the  kings  of 
kings,  the  Holy  one  blessed  be  He. 

1.  This  saying  is  not  a  mere  moralising  on  the  beginning  and  end 
of  life,  but  a  counsel  how  to  avoid  falling  into  sin.  It  is  not  the  be- 
ginning and  end  of  life  in  themselves  which  are  to  be  remembered, 
but  the  fact  that  each  in  its  material  aspect  is  loathsome.  To  bear 
in  mind  his  origin  is  a  man's  lesson  in  humility;  to  remember  his 
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latter  end  is  to  keep  him  unattached  to  the  pleasures  of  this  world; 
to  have  in  mind  the  day  of  reckoning  is  to  make  him  intent  upon 
that  faithful  service  which  is  the  essence  of  life  according  to  the 
Torah.  The  three  virtues  to  be  sought  are  humility,  unworldliness,  and 
the  true  (not  the  false)  fear  of  God. 

Akabja  b.  Mahalalel.  His  date  is  uncertain,  but  the  fact  that  he  is  not 
called  'Rabbi'  shows  that  he  is  amongst  the  earliest  Tannaim.  Opinions 
vary  as  to  whether  he  was  contemporary  with  Hillel  or  with  Gamliel  I,  or  even 
with  Gamliel  II.  There  seems  to  be  no  decisive  evidence,  but  what  there 
is  seems  to  me  to  favour  the  earlier  rather  than  the  later  of  the  dates  suggest- 
ed. The  remarkable  passage  Siphre,  I.  Behaaloth.  §  105,  which  is  a  vin- 
dication of  Akab.  b.  M.  is  based  on  a  phrase  of  his  own.  "shall  render  strict 
account",  v/hich  occurs  in  the  saying  at  present  under  consideration.  The 
phrase  may  have  been  a  conventional  one,  but  it  is  quoted  and  referred  to 
Ak.  b.  Mah.  in  T.  Sot.  II.  2  by  teachers  long  after  his  time.  His  designation  of 
God  as  "King  of  the  kings  of  the  kings"  occurs  also  in  the  dying  words  of 
R.  Johanan  b.  Zaccai  (b.  Ber.  28 b).  Evidently,  Ak.  b.  M.  left  a  deep  im- 
pression upon  the  memory  of  his  countrymen,  and  was  venerated  in  spite 
of  the  sentence  of  excommunication  pronounced  against  him  (M.  Edu.  V.  6.). 
If  he  had  been  a  contemporary,  R.  Jehudah  b.  Illai  (after  135  C.  E.)  would 
have  known  whether  he  had  been  excommunicated  or  not  (M.  Edu.  loc.  cit); 
and  would  not  have  suggested  that  some  other  was  the  real  object  of  the 
sentence. 

maps  bic  iipirra  bbsrrd  "in  *fc%  n^nsn  pp  vspyq  ■an  .2 

2 .    nsba  D.  S.  M.    issba  A.  B. 

2.  R.  Hanina  the  deputy  of  the  priests,  said:  —  Pray  for  the  peace 
of  the  government;  for,  except  for  the  fear  of  that,  we  should  have 
swallowed  each  other  alive. 

2.  A  saying  quite  unlike  any  that  have  been  recorded  in 
Aboth.  It  is  a  reflexion  in  the  Pharisaic  mind  of  the  power  of  the 
Roman  Empire,  the  power  which  kept  the  nations  in  subjection  if 
not  in  peace,  and  according  to  this  teacher  prevented  the  destruc- 
tion of  the  Jewish  nation.  To  pray  for  the  peace  of  the  Roman  Em- 
pire was  not  a  mild  platitude  from  a  member  of  a  subject  nation, 
but  a  deliberate  choice  in  a  controversy  which  ended  in  war.  It  is 
true  that  the  commentators  all  interpret  the  saying  in  reference  to 
kingdoms  in  general,  and  draw  from  it  the  lesson  of  sympathy  for 
others;  but,  for  Israel  in  the  first  century  of  the  common  era,  there 
was  only  one  kingdom  or  sovereignty  which  could  come  under  con- 


III.    1—2  65 

sideration,  and  that  one  alone  had  the  power  to  hold  the  subject 
peoples  in  control.  As  a  general  maxim  the  saying  is  flat  and  com- 
monplace; as  a  reference  to  Rome  it  is  extremely  interesting  and 
valuable.  Whether  it  was  said  before  or  after  the  fall  of  Jerusalem 
can  hardly  be  determined,  but  clearly  the  author  recognised  the 
overwhelming  power  of  Rome,  and  by  bidding  men  pray  for  the  peace 
c  the  kingdom  he  implied  that  its  power  was  divinely  appointed; 
Rome  was  an  instrument  in  the  hands  of  God,  as  Assyria  had  been 
in  former  times  (Isa.  X.  5).  The  effect  of  that  power  was  to  restrain 
the  strife  of  subject  peoples,  and  thereby  to  preserve  Israel  from  de- 
struction. 

R.  Hanina  the  deputy  of  the  priests,  was  another  of  those  who  survived 
the  fall  of  Jerusalem.  In  b.  Joma  8*  R.  Hanina  D^rDPl  "pD,  the  deputy 
of  the  priests,  is  mentioned  along  with  R.  Meir  and  R.  Jose.  If  this  means  that 
he  took  part  in  debate  with  them,  he  cannot  have  held  office  in  the  Temple, 
yet  in  T.  Zeb.  IX.  5  he  mentions  what  his  father  used  to  do  in  the  Temple. 
The  Hanina  of  Joma  8a  was  probably  a  younger  descendant  inheriting  the 
title.  R.  Simeon  pen  p,  (M.  Shek.  VIII.  5),  would  seem  to  show  that  Un- 
title was  inherited,  and  if  so  he  would  be  the  son  of  the  R.  Hanina  'DH  po 
who  survived  the  Temple.  His  office  was  that  of  deputy  of  the  High  Priest, 
to  take  his  place  if  he  were  prevented  from  discharging  his  functions. 
Nothing  can  be  stated  with  certainty  as  to  the  dates  of  his  birth  and  death. 
But  he  would  hardly  have  held  so  important  an  office  while  still  a  young 
man,  and  he  must  have  been  already  holding  it  while  the  Temple  was  yet 
standing.  It  is  not  unreasonable  therefore  to  conjecture  that  he  must  have 
been  at  least  fifty  years  of  age  when  the  Temple  was  destroyed,  so  that  his 
birth  may  be  placed  at  about  20  C.E.  The  year  of  his  death  is  not  known; 
but  it  is  said,  in  the  closing  chapter  of  Meg.  Taanith,  that  he  was  gjrt  to 
death  on  the  25th  of  Sivan.  He  is  not  elsewhere  counted  amongst  the  'po- 
litical martyrs',  mD5B  "toll!"!,  and  his  death  may  have  been  unconnected 
with  any  of  the  well  known  persecutions.  The  reference  of  his  dictum  to 
Rome  is  assumed  by  Gratz,  Gsch.  IV.  20,  Frankel,  D.  ha-Mish.  60,  Bacher 
A.  T.  I.  56,  Weiss,  Dor  dor,  I.  191.  The  last  named,  (ibid)  says  that  R.Han, 
changed  his  opinion  and  joined  the  party  of  the  Zealots.  If  this  be  true,  (it 
is  based  on  A.  R.  NA  c  XX),  it  would  lend  colour  to  the  tradition  of  his 
execution;  but  the  conclusion  appears  to  be  without  sufficient  warrant. 

"Should  have  swallowed  . . .  alive".  The  MSS  vary  between  122752)  and  17521. 
The  former  is  on  the  whole  more  strongly  supported  (see  Taylor  II.  146  ad 
loc),  and  is  certainly  more  dramatic.  One  commentator  objects  that  the 
speaker  would  not  have  included  himself, — liwe  should  have  swallowed  up&c"; 
but,  in  view  of  the  factions  and  dissensions  of  his  time,  this  is  just  what  he 
would  most  naturally  have  said.  This  saying  is  quoted,  as  Mishnah,  "J2n, 
A.  Zar.  4*  where  the  printed  text  (Wilna  ed.)  reads  "ljbl. 
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3.  R.  Hananjah  ben  Teradion  said: — When  two  sit  and  there  are 

not  between   them   words   of  Torah,   lo,  this    is    'the   seat  of  the 

Ps.  l  1  scornful',   as  it  is  said: — 'Nor  sitteth  in  the  seat  of  the    scornful', 

But,  when  two  sit  and  there   are   between   them  words  of  Torah, 

Mai.  m.  16  the  Shechinah  rests  between  them,  as  it  is  said  'Then  they  that 
feared  the  Lord  spake  one  to  another,  and  the  Lord  hearkened  and 
heard;  and  there  was  written  a  book  of  remembrance  before  him 
for  them  that  feared  the  Lord  and  thought  upon  his  name'.  I  find 
here  only  two.  Whence  is  it  proved  that  when  even  one  sits  and 
occupies  himself  with  Torah  the  Holy  one  blessed  be  He  fixes  for 

.am.  m.  26  him  a  reward:  As  it  is  said  'Let  him  sit  alone  and  be  silent,  for 
he  hath  taken  upon  him'. 

3.  A  variant  on  the  theme  of  the  study  of  Torah.  Expressed  in 
general  terms  it  teaches  that  all  intercourse  between  men  should 
be  hallowed  in  thought  and  speech  by  remembrance  of  the  divine 
presence.  Their  conversation  should  impart,  not  impair,  the  influence 
which  comes  through  revelation  of  sacred  truth.  "The  seat  of  the 
scornful"  is  the  company  of  those  who  do  not  "delight  in  the  Torah 
of  the  Lord"  (Ps.  I.  i).  But  where  two  sit  together  and  converse 
of  Torah,  there  the  divine  presence  is  in  their  midst  And  even  if 
one  sit  alone  and  meditate  on  holy  things,  that  same  divine  presence 
hallows  his  solitary  musing.  Those  who  think  that  Pharisaism  was 
a  barren  and  unspiritual  faith  would  do  well  to  reflect  on  this  deep 
and  true  saying. 

R.  Hananjah,  (or  Hanina)  b.  Teradjon  was  one  of  the  martyrs  in  the 
terrible  slaughter  which  followed  the  war  of  Bar  Cocheba,  135  C.  E.  His 
execution  is  described  in  ghastly  detail  b.  A.  Zar  i8b;  but,  as  in  all  great 
martyrdoms,  the  spiritual  triumphs  over  the  material,  and  the  nobility  of  the 
man  shines  out  through  the  horror  of  his  death.  The  date  of  his  death  is 
known,  but  not  that  of  his  birth.  He  left  a  wife  and  four  children;  his 
daughter,  Beruria,  was  the  wife  of  R.  Meir  (see  below  IV.  1  2).  His  home  was 
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in  Sichnin.  The  name  Teradjon  does  not  occur  elsewhere,  except  in  the  case 
of  R.  Elazar  b.  Teradjon  (j.  Gitt.  VIL  4.  48*)  who  may  have  been  brother  of 
R.  Hananjah.  The  origin  of  the  name  has  not  been  satisfactorily  explained. 
Three  proof-texts  are  cited  to  illustrate  or  establish  R.  Hananjah  3  saying. 
The  reference  to  '•the  seat  of  the  scornful"  Ps.  I.  1  is  no  doubt  original, 
though  it  only  gains  its  point  from  the  following  verse  which  is  not  quoted. 
The  quotation  from  Mai.  III.  1 6  is  also  probably  original,  at  all  events  the 
first  clause.  There  is  always,  however,  room  for  supposing  that  the  compiler 
or  editor  has  added  the  proof-texts  by  way  of  giving  scripture  warrant  for 
the  maxims  uttered  by  the  several  teachers.  The  passage  referring  to  one 
who  sits  alone  has  all  the  appearance  of  an  afterthought,  intended  to  carry 
the  argument  further  than  the  original  teacher  had  done.  For  a  series  of 
proof-texts  cp.  n°  7  below,  and  ch.  VI  throughout.  The  phrase  nb*  "'b  "p* 
J^tt ...  is  the  regular  academic  formula  for  introducing  a  proof-text,  see 
Bacher,  Terminologie  I  s.  v.  "pD£).  Taylor  omits  the  formula,  and  regards  the 
whole  clause  as  an  interpolation.    See,  for  the  MS  evidence,  Taylor  H.  147. 

yty  i-ps  rib-i  im  }rbt  b?  i?3^  mpbtf  nsia  yispq?  H¥i  -4 
n*P  iK?$  rrtirfrirbs  ^2  -toasti  a^n^  ■'rpna  ib:?K  ib«5  rrrin  "i^ 
*■£?  1^5  i-ipW}  im  )rtbt  by  ibpKip  nvjbv?  b}$  :Ehp9  ^55  nais 
-sk  ]$mr\  nt  -ok  "i3T^."'«M|J  .nip^-bti  iap^p  ty*  iba?  rrrin 

4.  R.  Simeon  said: — Three  who  have  eaten  at  one  table  and 
have  not  said  over  it  words  of  Torah  are  as  if  they  had  eaten  of 
the  sacrifices  of  the  dead,  as  it  is  said  'For  all  tables  are  full  ofi«a.xxvin 
vomit  and  filthiness  without  God'.  But  three  who  have  eaten  at 
one  table  and  have  said  over  it  words  of  Torah  are  as  if  they  had 
eaten  from  the  table  of  God,  as  it  is  said:  'And  he  said  to  meE»k.xuJ1 
This  is  the  table  which  is  before  the  Lord'. 

4.  A  saying  on  somewhat  the  same  lines  as  the  preceding,  and 
teaching  the  same  duty  of  "holy  conversation",  especially  in  regard 
to  sitting  at  meals.  It  may  have  been  suggested  by  the  previous 
saying. 

R.  Simeon,  here,  is  R.  Simeon  b.  Johai,  one  of  the  most  famous  teachers 
of  his  time.  In  the  Mishnah  and  the  cognate  literature,  fR.  Simeon'  almost 
always  means  R.  Simeon  b.  Johai.  His  history  belongs  mainly  to  the  period 
after  the  war  of  Bar  Cocheba  132 — 135.  He  is  said  to  have  been  one  of 
the  seven  disciples  of  R.  Akiba  who  were  ordained  by  R.  Jehudah  b.  Baba, 
and  he  certainly  helped  to  carry  on  the  tradition  after  the  older  teachers 
had  been  swept  away.   The  date  of  his  birth  may  be  put  at  about  100  C.  E., 
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and  he  died  probably  about  160  C.  E.  These  dates  cannot  be  far  wrong, 
for  Rabbi  studied  under  him  in  Tekoa,  and  Rabbi  cannot  have  been  born 
earlier  than  135  C.  E.  For  the  story  of  his  life,  and  an  account  of  his  work 
and  character  see  the  article  in  the  J.  Encycl.  XI.  359 — 362. 

The  saying  about  "three  who  eat  &c."  is  chiefly  interesting  as  an  illustration 
of  haggadic  exegesis.  The  moral  lesson  taught  is  unexceptionable,  but,  as 
the  previous  saying  shows,  not  original  with  R.  Simeon.  No  Pharisee  would 
question  the  truth  or  importance  of  it.  The  point  lies  in  the  ingenuity  with 
which  the  two  texts  quoted  are  made  to  support  the  lesson  taught.  The 
connexion  with  the  first  text,  Isa.  XXVIII.  8  is  found  in  the  word  Dlptt  'place', 
which  R.  Simeon  takes  as  a  designation  of  God,  according  to  a  frequent 
Rabbinic  usage.  He  was  perfectly  aware  that  the  prophet  had  used  the  word 
in  a  quite  different  sense.  For  the  text  Ezek.  XLI.  2  2  the  connecting  link  is 
the  phrase  "the  table ...  before  the  Lord";  but  the  argument  is  really  based 
upon  the  first  clause  of  the  verse,  as  the  commentators  point  out,  where  the 
number  three  is  introduced.  No  one  who  contested  the  lesson  which  R.  Simeon 
meant  to  teach  would  be  convinced  by  his  Scripture  proof;  but  those  who 
accepted  the  lesson  might,  and  no  doubt  often  did,  admire  the  fantastic  skill 
of  the  demonstration. 

Trr  !p.p  $ni?ni  nb^n  Tfrsn  npis  ^r?n"p  sr:n  ^i  .5 

5.  R.  Hanina  ben  Hachinai  said:  —  He  who  wakes  in  the  night, 
and  he  who  walks  alone  by  the  way,  and  he  who  makes  his  heart 
empty  for  idle  thoughts,  lo  he  is  guilty  against  himself. 

5.  On  solitary  meditation,  and  the  spiritual  danger  of  an  idle  and 
vacant  mind.  Solitude  either  by  day  or  night  leaves  the  way  open 
to  temptation,  and  the'  way  to  guard  against  it  is  to  keep  the 
mind  closed  against  idle  thoughts.  This  is  an  application  (whether 
intended  or  not)  of  the  injunction  in  Deut.  VI.  7.  "Thou  shalt  talk 
of  them  .  .  .  when  thou  walkest  by  the  way,  and  when  thou  liest 
down  and  when  thou  risest  up".  It  is  one  more  illustration  of  that 
consecration  of  the  whole  of  a  man's  waking  existence  to  the 
service  of  God  which  was  for  the  Pharisee  the  "way  of  the  perfect 
life".  Duty  and  necessary  work  demand  the  application  of  the 
mind  to  many  things  which  are  of  this  world;  but  what  better  could 
there  be  for  the  times  when  there  is  no  work  to  be  done  and  no 
social  intercourse  to  engage  the  attention,  than  instinctively  to  turn 
one's  thoughts  to  God? 

R.  Hanina  or  Hananjah  b.  Hachinai  was  especially  associated  with 
R.  Simeon  b.  Johai,  and  like   him  a  disciple  of  Akiba.    Presumably  he  was 
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of  much  the  same  age  as  R  Simeon,  possibly  somewhat  older.  There  is  no 
certain  evidence  that  he  survived  the  slaughter  after  the  war  of  Bar  Cocheba, 
and  one  tradition,  "some  say",  includes  him  amongst  the  niDbfi  "O'Pri  (Midr. 
Elleh  Ezkerah,  in  Ozar  Midrashim  p.  443).  This  is  not  in  itself  unlikely;  but 
the  statement  there  made,  that  he  lived  to  the  age  of  95,  makes  it  quite 
impossible  that  he  should  have  been  coeval  with  R.  Simeon,  unless  he  had 
long  survived  the  H3D0  of  135  C.  E.;  in  which  case  he  would  not  have  been 
one  of  the  political  martyrs.  His  birth  and  death  may  be  dated  with  fair 
probability  at  80  C.  E.  and  135  C.  E.  respectively. 

In  suggesting  the  above  interpretation  of  his  saying  I  have  departed  widely 
from  some  of  the  commentators,  who  seem  to  have  missed  the  real  point, 
and  given  an  almost  trivial  explanation.  R  Han.  teaches  that  certain  types 
of  men  are  "guilty  against  themselves".  These  commentators  say  that  there 
are  three  types,  (a)  the  man  who  wakes  in  the  night,  (b)  the  man  who 
walks  alone,  (c)  the  man  who  lets  his  mind  lie  open  to  idle  thoughts.  But 
it  is  absurd  to  say  that  one  who  wakes  at  night  is  "guilty  against  himself. 
And  it  is  no  less  absurd  to  say  that  a  man  who  walks  alone  is  guilty  against 
himself, — even  at  night;  when  he  may  meet  the  fairies,  as  the  commentator 
in  the  Mahzor  Vitry  quaintly  says.  The  error  (for  an  error  it  surely  is)  arose 
from  the  fact  that  the  MSS  vary  between  (a)  rwfit]  and  (b)  nSBBn.  In  the 
one  case,  (a),  the  word  refers  to  and  completes  both  the  waking  at  night  and 
the  walking  alone.  In  the  other  case  (b),  it  forms  a  third  type  along  with 
the  walking  in  the  night  and  the  walking  alone,  so  that  all  three  are  pro- 
nounced "guilty  against  themselves".  The  true  interpretation  surely  is  that 
a  man  who  wakes  in  the  night  and  S"i:fiE  opens  his  mind  to  idle  thoughts 
is  guilty  against  himself;  and  equally  a  man  who  walks  alone  and  PI2CE  &c, 
is  guilty  against  himself.  The  reading  HSfifi  is  more  strongly  supported  in 
the  MSS,  than  PlUfiBH  and  gives  a  far  better  sense.  The  interpretation  quoted 
from  R  Jonah,  in  the  commentary  Magen  Aboth  of  R.  Simeon  b.  Zemah  Duran, 
comes  nearest  to  what  I  believe  to  be  the  true  sense  of  the  passage.  'To 
be  guilty  against  oneself,  literally,  'against  one's  soul;  but  theological  ideas 
should  not  be  imported  into  the  phrase,  as  if  it  implied  that  such  a  one  was 
a  'lost  soul'. 

•pTn^fc  rryin  bi*  tJ?  brjpprrb}  i$i«  nffiO"^  ^"5  "3!  •& 
r>)f  piTto  rrfa?\  bi?  is$e  pTfterrbyj  H$  TO-  ^1  nr°^  ^5  'W 

:"H#  TO-  ^"1  nwj&  bis 

6.  "pins  A.    ynna  D.M. 

6.  R.  Nehunjah  ben  ha-Kanah  said:  Every  one  who  receives  on 
himself  the  yoke  of  Torah,  they  remove  from  him  the  yoke  of  the 
Kingdom  and  the  yoke  of  worldly  occupation.   But  every  one  who 
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breaks  off  from  him  the  yoke  of  Torah,  they  lay  upon  him  the 
yoke  of  the  Kingdom  and  the  yoke  of  worldly  occupation. 

6.  R.  Nehunjah's  saying.  The  lesson  is  that  he  who  devotes 
himself  to  the  study  of  Torah  is  freed  from  earthly  cares,  while  he 
who  despises  Torah  goes  into  bondage  to  earthly  cares  with  nothing 
to  relieve  their  sordidness:  The  yoke  is  not  the  symbol  of  oppression 
but  of  obedience.  To  take  the  yoke  of  any  person  or  thing  upon 
one  is  to  devote  oneself  to  the  service  of  that  person  or  thing. 
No  man  can  serve  two  masters,  it  was  said.  If  he  takes  upon  him 
the  yoke  of  the  one,  he  is  freed  from  the  yoke  of  the  other;  if  he 
breaks  the  yoke  of  the  one,  the  yoke  of  the  other  is  fastened 
on  him. 

R.  Nehunjah  b.  ha-Kanah.  A  younger  contemporary  of  R.  Johanan  b.  Zaccai, 
whose  disciple  he  appears  to  have  been.  In  Pesik.  d.  R.  K.  i  2b,  and  b.  B. 
Bath.  iob  he  is  named  as  one  of  several  disciples  to  whom  R.  Joh.  b.  Z.  put 
a  question  on  the  interpretation  of  Prov.  XIV.  34.  The  two  versions  differ 
in  some  details;  and  it  would  seem  that  possibly  in  both,  and  certainly  in 
that  in  B.  Bath.  lob,  the  accounts  of  two  separate  debates  have  been  fused 
into  one.  For  a  discussion  of  the  point  see  Bacher  A.  d.  T.  I.  37 — 38  n.  But 
in  both  passages  R.  Nehunjah  b.  ha-Kanah  appears  as  the  disciple  of  R.  Joh. 
b.  Z.,  as  does  also  R.  Gamliel.  He  survived  the  fall  of  Jerusalem,  as  R.  Ish- 
mael  b.  Elisha  who  was  then  a  boy  became  his  disciple;  but  whether  he  lived 
to  the  great  age' implied  in  b.  Meg.  28*  is  doubted  by  Bacher  who  conjectures 
that  the  reference  in  that  passage  is  to  Nahum  of  Gimzo.  (See  Bacher  A.  d. 
T.  I.  63  n.)  We  are  thus  left  without  any  data  for  the  beginning  and  end  of 
his  life.  His  patronymic  i"i:pPI  is  always  read  'ha-Kanah',  and  its  meaning 
is  uncertain.  If  it  had  signified  'the  Zealot'  we  should  have  expected  ^SCpPI, 
rha-kannai'.  This  however  is  Geiger's  explanation,  on  the  strength  of  a 
variant  K2pn.  (See  Bacher  A.  d.  T.  I.  58  n.).  R.  N.  b.  h.  K.'s  saying  has  a 
likeness  to  one  by  R.  Hanina  the  deputy  of  the  priests,  in  A.  R.  NA.  c.  XX, 
where  however  there  is  no  mention  of  the  'yoke'  either  of  Torah  or  of  the 
Kingdom  or  of  worldly  occupation.  I  doubt  if  there  is  any  political  reference 
in  the  'yoke  of  the  Kingdom'.  It  was  one  form  of  non-spiritual  care  from 
which. a  man  was  released  if  he  gave  his  mind  and  the  allegiance  of  his  will 
to  Torah.  Saint  and  sinner  alike  had  to  endure  the  burden  of  civil  oppression; 
but  the  saint  had  his  way  of  escape  and  the  sinner  had  not  If  R.  Nehun. 
was  a  mystic,  as  tradition  says  that  he  was,  this  interpretation  of  his  saying 
gains  additional  point.  The  phrase  "they  remove  from  him"  is  purely  general, 
and  does  not  refer  to  the  angels,  the  familia  calestis. 

■prnpTip  rnips  i£1k  fcj^n  -z?  t*t*  ac'n-'p  an^bn  '•ai  .7 
.barmsa  a$?  ahn'b$  nriwir  arrr:;  rn-n?  nr;i?  rnnna  fptpi*! 
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mpbp  i^s>k  r$$*i  .^79*;  "H£"^  ^Wl  ^«?f  n^ttn  ib^$  y^ 
•'KT.  i-in*]?  t$  mtn*m  Q^  ib^K  pija  .tDS$  D-rrbs  rnpa  ifcgati 
nip^-rbp£  "TP«?^  nn?  ^9$  fspp  ^n  £  aftpl  vrpr^j  ur*  *; 

7.  STattTi  ■"  S»p\    M.  om. 

7.  R.  Halaphta  ben  Dosa,  of  Chephar  Hananjah,  said:  When  ten 
sit  together  and  are  occupied  with  Torah  the  Shechinah  rests 
among  them,  as  it  is  said  (Ps.  LXXXIL  1): — 'God  standeth  in  the 
congregation  of  judges'.  And  whence  is  it  proved  for  even  five? 
As  it  is  said  (Amos  IX.  6): — 'He  hath  founded  his  troop  upon  the 
earth'.  And  whence  even  three?  As  it  is  said  Ps.  LXXXIL  1 
'He  judgeth  among  the  gods'.  And  whence  even  two?  As  it  is 
said  (Mai.  HE.  16):  —  'Then  they  that  feared  the  Lord  spake  one  to 
another  and  the  Lord  hearkened  and  heard'.  And  whence  even  one? 
As  it  is  said  (Exod.  XX.  24): — 'In  every  place  where  I  record  my 
name  I  will  come  to  thee  and  bless  thee'. 

7.  Another  variation  on  the  theme  of  the  divine  presence  with 
those  who  are  engaged  in  the  study  of  Torah.  See  III.  3.  4.  above. 
The  point  of  the  lesson  is  not  in  the  fact  of  the  divine  presence, 
for  that  is  assumed,  but  in  the  haggadic  interpretation  which  finds 
scripture  proof  for  that  unquestioned  truth.  With  this  saying  cp. 
n°  3  above,  in  this  chapter. 

R.  Halaphta  [ben  Dosa],  of  Chephar  Hananjah.  The  patronymic  'ben 
Dosa'  is  wanting  in  several  MSS  and  printed  texts.  Possibly  it  is  a  mistake 
for  'Jose',  and  if  so,  R.  Halaphta  would  be  the  son  of  the  wellknown  R.  Jose 
b.  Halaphta,  who  had  a  son  Halaphta  (b.  Shabb.  1  i8b).  In  b.  B.  Mez.  94*  it 
is  said  that  "Abba  Halaphta  of  Chephar  Hananjah  said  in  the  name  of 
R.  Meir"  &c.  This  would  be  consistent  with  his  being  the  son  of  R.  Jose 
b.  Hal.,  though  the  epithet  'Abba'  is  surprising  in  that  case.  But  there  is 
evidence  that  he  was  considerably  older  than  this  would  imply.  In  T.  1 
Kelim.  IV.  1 7  we  read  that  "R.  Hal.  of  Ch.  Han.  said  *I  asked  Simeon  b. 
Han.  who  asked  the  son  of  R.  Han.  b.  Teradjon  .  .  .  and  when  the  answers 
were  reported  to  R.  Jehudah  b.  Baba  he  said  &c."  The  mention  of  R.  Je- 
hudah  b.  Baba  who  was  killed  by  the  Romans  in  or  about  135  C.  E.,  shows 
that  this  incident  took  place  before  that  date.  If  R.  Jose  b.  Hal.  was  born 
100  C.  E.  or  earlier  (see  on  IV.  16)  it  is  possible  that  he  should  have  had 
a  son  old  enough  before  135  C.  E.  to  have  asked  a  question  of  halachah. 
All  that  can  be  safely  said  however  is  that  the  Halaphta  of  Ch.  Han.  was 
almost  certainly  a  member  of  the  same  family.  Rashi,  on  b.  Joma  66b;  says 
that  the  Halaphta  family  were  of  Babylonian  extraction.    No  dates  can  be 
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fixed  for  either  the  beginning  or  the  end  of  this  Halaphta's  life;  but  he  must 
not  be  confounded  with  the  Hal.  who  said  that  he  remembered  seeing 
R.  Gamliel  I  in  the  Temple.  T.  Shabb.  XIIL  2.  The  one  may  have  been 
grandson  of  the  other,  or  perhaps  nephew.  That  he  was  living  before  and 
after  135  C.  E.  is  all  that  can  be  safely  stated  in  regard  to  his  chronology. 
Cheph.  Hananjah  is  the  present  Kefr  Anan. 

The  likeness  of  R.  Hal.'s  saying  to  that  of  R.  Han.  b.  Teradjon  (III.  3  above) 
may  be  more  than  accidental.  For  R.  Hal.  the  elder  was  associated  with 
R.  Han.  b.  Teradjon,  M.  Taan.  II.  5,  and  no  doubt  intimate  with  him.  R.  Hal. 
the  younger  may  well  have  had  opportunities  of  meeting  and  hearing  R.  Han. 
b.  T.  His  own  saying  is  no  more  than  an  expansion  of  that  of  the  older 
teacher. 

As  to  the  several  clauses  of  his  saying,  there  is  considerable  variation  in 
the  readings  of  the  several  MSS  and  texts.  The  clause  relating  to  the  number 
ten  appears  in  all.  That  relating  to  'five'  is  probably  a  later  addition,  for 
it  is  not  contained  in  the  parallel  versions  Mechilta,  Jithro,  p.  73b,  b.  Ber.  6*. 
The  desire  for  symmetry  would  easily  prompt  some  later  scribe  to  add  it. 
The  proof-text  in  support  of  rtwo'  is  used  for  the  same  purpose  in  III.  3, 
the  saying  of  R.  Han.  b.  Ter. 

■pi  iVc  ^i  nnati  iV©fc  ib-jn  -itna  arriFna  ©*«  ir&K  hn-i_  .8 
:$  isnD  yvp\  ban  rp^n-^  -ifcia  mn  -rnn 

8.  K-T-13  8'8.     M.  om.  and  add.  'lift1'  "p.  . 

8.  R.  Eleazar  of  Bartotha  said:  —  Give  to  Him  of  what  is  His, 
for  thou  and  thine  are  His;  for  thus  in  the  case  of  David  Scripture 
says  (1.  Chron.  XXIX.  14):  — 'For  of  Thee  coraeth  all,  and  of  Thine 
own  have  we  given  Thee*. 

8.  In  this  saying  there  is  more  than  merely  a  lesson  in  generosity. 
The  author  of  it  was  noted  indeed  for  his  alms-giving,  and  knew 
the  secret  of  true  charity.  But  his  thought  is  that  all  that  a  man 
has,  not  wealth  alone  but  body  and  soul  and  life  itself,  are  what 
God  has  entrusted  to  him.  They  are  a  pledge  committed  to  his 
care,  not  to  be  used  for  any  selfish  ends,  but  to  be  used  in  the 
service  of  God  and  held  at  his  disposal.  The  true  giving  is  to 
devote  to  his  service  what  he  has  entrusted  to  the  giver.  The 
thought  was  perhaps  suggested  by  the  words  of  David,  (1.  Chron. 
XXIX.  1 4),  and  the  quotation  of  that  passage  is  made  not  by  way 
of  a  proof-text  but  for  the  sake  of  the  words  themselves.  The 
author  of  the  saying  gave  to  the  thought  contained  in  them  another 
rendering,  which  need  fear  no  comparison  with  the  original. 
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R.  Eleazar  of  Bartotha.  Most  MSS  and  texts  read  K.  Eleazar  ben  Jehudah, 
of  Bartotha.  He  was  a  disciple  of  R.  Jehoshua  b.  Hananjah  (see  II.  16  above), 
and  a  frequent  disputant  with  R.  Akiba.  These  facts  afford  the  only  data  for 
the  chronology  of  his  life,  and  merely  indicate  that  he  belonged  to  the  period 
after  the  fall  of  Jerusalem.  Whether  he  survived  the  war  of  Bar  Cocheba  is 
uncertain.  For  his  lavish  generosity  in  almsgiving  see  b.  Taan.  24*,  if  the 
Km*0  C'S  1T75S  there  mentioned  is  the  same  as  R.  E.  of  Bartotha.  The 
identification  is  accepted  by  Bacher  A.  d.  T.  I.  443.  Cod.  Monac.  reads 
Bartotha;  and  in  Juhasin  (ed.  Philipp.)  p.  57  the  identity  is  assumed  without 
question;  the  form  of  the  name  is  naively  illustrated  by  the  author,  R.  Abraham 
Zacuto,  from  his  own  experience. 

In  the  final  clause  the  implied  subject  of  'says'  is  God,  speaking  through 
the  Scripture. 

"mi«1  inDif4m  p^psprin  nritii  spna  ^n^n  i£ia  apr  ^i  .9 
n*nnft  &ks  avian  rb*  nhwa  nt  ra  nas-.-na  nt  tb*«  n«s-."T£ 

-  -    :      •  •    :  T    -  T  T  V  "I  -  v  •  V  T  -  V      I  I  V  T 

9.  rrr  '^h  nn:  rra.    A.M.  repeat,  and  similarly  *.-  m*:  rwj  rrz. 

9.  R.  Jacob  said:  —  He  who  walks  by  the  way  and  studies  and 
breaks  off  his  study  and  says  'How  beautiful  is  this  tree,  how 
beautiful  is  this  fallow'  Scripture  counts  it  to  him  as  if  he  were 
guilty  against  himself. 

9.  The  lesson  of  incessant  study  of  Torah  is  here  taught  in  its 
extremest  form,  yet  not  so  much  so  as  it  might  appear  to  the 
Gentile  mind.  The  point  is  that  when  the  mind  is  engaged  upon 
the  study  of  Torah  its  attention  ought  not  to  be  diverted  to  com- 
mon things,  or  vain  talk.  Moreover,  and  this  is  emphasised  by 
many  of  the  commentators,  one  who  walks  alone  on  a  road  is  ex- 
posed to  harm  from  evil  spirits;  and  if  he  breaks  off  his  Torah, 
which  is  his  safeguard,  he  incurs  a  danger  which  he  might  have 
avoided.  If  R.  Jacob  meant  really  to  teach  that  a  man  must  never 
utter  a  word  of  praise  to  the  creator  for  the  beautiful  things  he 
has  made  in  his  world,  then  he  spoke  for  himself  alone.  The  Rabbis 
themselves  provided  a  benediction  expressly  for  this  purpose;  and 
one  of  them  uttered  such  a  benediction  on  seeing  a  beautiful 
Gentile  woman.  If  the  strict  interpretation  of  R.  Jacob's  saying 
be  pressed,  it  ought  not  to  be  made  the  foundation  of  a  general 
charge  against  the  Pharisees. 

R.  Jacob.  Some  texts  have  R.  Simeon,  but  R.  Jacob  is  better  supported. 
The   argument  of  one   commentator,   that  R.  Jacob  must  be  the  right  name 
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here  because  R.  Simeon  had  already  been  dealt  with,  III.  4,  has  little  weight 
since  other  sayings  by  R.  Jacob  occur  in  IV.  21.22.  and  another  by  R.  Simeon 
in  IV.  17. 

If  R.  Jacob  be  the  one  usually  so  called  without  patronymic,  but  more 
fully  ben  Korshai,  then  he  belonged  to  the  latter  half  of  the  second  century. 
He  is  said  (b.  Kidd.  39b)  to  have  been  the  grandson  of  Elisha  b".  Abujah,  th«- 
famous  apostate,  a  younger  contemporary  of  Akiha.  He  was  certainly  one 
of  the  teachers  of  Rabbi.  These  data  may  be  expressed  chronologically, 
though  only  by  conjecture,  if  we  assume  that  Elisha  b.  Abujah  Was  born 
about  80  C.  E.  His  grandson  Jacob  would  be  born  about  120  C.  E.,  which 
would  make  him  about  forty  when  Rabbi  was  a  youth.  There  is  nothing  in 
this  to  conflict  with  the  statement  (b.  Hagg.  15*)  that  the  daughter  of  El.  b. 
Abujah  begged  alms  of  Rabbi.  She  would  be  an  old  woman;  and,  as  the 
relative  of  his  early  teacher,  would  have  a  natural  claim  on  him.  How  long 
R.  Jacob  lived  is  not  known,  but  he  is  said  (b.  Huli.  98*)  on  somewhat  doubt- 
ful authority  to  have  been  an  old  man. 

The  benediction  to  be  said  on  beholding  beautiful  things  is  found  in  a 
baraitha,  b.  Ber.  58b  where  it  is  said  that  one  who  beholds  beautiful  creatures 
or  beautiful  trees  shall  say  Blessed  be  he  who  has  such  things  in  his  world. 
See  also  T.  Ber.  VII.  4,  where  this  is  to  be  said  by  one  who  beholds  beauti- 
ful persons,  and  not  only  creatures.  According  to  j.  Ber.  I3bc  R.  (iamliel 
said  it  on  beholding  a  beautiful  Gentile  woman,  an  act  which  seemed  to 
some  later  teachers  to  call  for  explanation.  The  benediction  is  now  found 
in  the  Prayerbook. 

R.  Jacob  declared  that  Scripture  condemned  the  man  who  said  "How 
beautiful  &c",  but  no  text  is  alleged,  and  it  is  hard  to  imagine  what  text 
would  support  such  a  thesis. 

im  -03  npi^n'-bii  teIk  tk1:  ^si  on"©"?  *sr  -n  "xrpii  "2-  .10 

^  "i£$n  pn  -i£K3T5  tiJv35  2'_nr,p  ^k?  ninsn  rb  -br;  in:;^^ 
^D«  bir  ,rfTj  wi— \t$  ^nnn-ns  nr^p-'js  nsp  r^:  ^'r^i 

:inb?a  DTp*i  y&z  15  "tts?:?  a*i?iTS  "i"K 

10.  "pn  -c"  bs.     M.  om. 

10.  R.  Dosthai  bar  Jannai,  in  the  name  of  R.  Meir,  said:  If  one 
forgets  a  single  word  of  his  study,  Scripture  counts  it  to  him  as 
if  he  were  guilty  against  himself;  as  it  is  said  (Deut.  IV.  9):  — 
'Only  take  heed  to  thyself  and  keep  thy  soul  diligently,  lest  thou 
forget  the  things  which  thine  eyes  have  seen.'  One  might  suppose 
that  this  applies  even  when  his  study  has  been  too  hard  for  him. 
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Scripture  refutes  this  when  it  says:  —  (ibid.)  fAnd  lest  they  depart 
from  thy  heart  all  the  days  of  the  life.'  Lo,  he  is  not  guilty  against 
himself  until  of  set  purpose  he  turns  them  away  from  his  heart. 

10.  Another  lesson  on  close  study  of  Torah,  dealing  especially 
with  the  question  of  forgetting  what  has  been  learned.  Here  also 
the  censure  of  Scripture  is  invoked  to  declare  that  one  who  so 
forgets  is  guilty  against  himself.  The  recurrence  of  this  phrase  may 
account  for  the  placing  of  this  saying  next  after  that  of  R.  Jacob ; 
and  the  stringency  of  both  sayings  suggests  that  they  were  not 
intended  to  be  applied  generally,  but  were  meant  for  such  as  for 
particular  reasons  engaged  in  a  course  of  hard  and  incessant  study 
of  Torah.  At  such  a  time,  and  for  such  special  reasons,  inatten- 
tion or  forgetfulness  would  become  blameworthy,  while  under 
ordinary  circumstances  they  would  have  no  moral  importance.  Thus, 
it  is  right  and  good  to  praise  the  Creator  for  putting  beautiful 
things  in  his  world;  but  a  man  who  makes  it  his  duty  for  the  time 
to  concentrate  his  whole  mind  on  his  study  of  Torah  fails  in  that 
duty  if  he  looks  about  him  and  remarks  on  what  he  beholds.  So 
also  it  is  natural  and  excusable  to  forget;  but  the  man  whose  one 
object  for  the  time  is  to  concentrate  his  mind  on  Torah  is  morally 
to  blame  if  he  forgets,  unless  his  forgetfulness  be  due  to  mere 
weakness  of  memory  and  not  to  his  own  carelessness.  This  is  the 
qualification  implied  in  the  addition  to  the  saying.  Any  one  may 
forget,  when  what  he  tries  to  learn  is  difficult;  but  only  he  is  to 
blame  who  deliberately  turns  out  of  his  mind  what  he  ought  to 
retain  in  it.  The  original  saying  was  felt  to  be  too  severe  even 
by  such  hard  students  as  the  Rabbis  who  created  the  Mishnah. 

R.  Dosthai  bar  Jannai  was  a  disciple  of  R.  Meir,  and  contemporary  with 
Rabbi,  though  probably  somewhat  older.  The  well  known  R.  Jannai,  who 
belonged  to  the  generation  after  Rabbi,  obviously  cannot  have  been  his  father, 
but  may  well  have  been  a  younger  relative.  The  name  Dosthai  represents 
the  Greek  JoGi&eog,  and  is  one  of  the  many  instances  of  a  name  of  Greek 
origin  borne  by  a  Jew.  R.  Dos.  b.  Jannai  migrated  to  Babylon,  with  R.  Jose 
b.  Kipper;  but  in  what  year  is  not  known.  All  that  can  be  said  is  that  he 
lived  in  the  latter  part  of  the  second  and  the  beginning  of  the  third  century 
of  the  common  era. 

The  clause  beginning  fone  might  suppose'  is  on  the  regular  lines  of  dis- 
cussion in  the  Rabbinic  schools,  and  is  hardly  likely  to  have  been  part  of 
the  original  saying.  For  the  technical  meaning  of  TQlb  Tlttbn  .  .  .  blD"1  see 
Bacher,  Terminologie  I.  1 99  fol.  It  should  be  observed  that  the  saying  in 
the  first  clause  is  really  from  R.  Meir,  and  that  R.  Dos.  b.  Jannai  repeated 
it  in  his  name.   Possibly  R.  Dos.  b.  Jannai's  own  contribution  was  the  second 
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clause  only,  in  which  he  met  a  difficulty  occasioned  by  the  first.  "Of  set 
purpose",  literally  "sits  down"  and  dismisses  them  &c.  I  take  the  rendering 
from  Singer's  translation  in  the  Daily  Prayerbook. 

inrpnb  rmrip  iapn  nam?  bb  nttta  tfotn-^  vcp$\  ^1  -1 « 
irepp  yg  istpn   ng*pj  rnjjip  "i^1??  bbi:  ngjpiij  "in^pn 

:nrpp_rm 

ii.  R.  Hanina  ben  Dosa  said:  Everyone  whose  fear  of  sin  comes 
before  his  wisdom  his  wisdom  endures;  and  everyone  whose  wisdom 
comes  before  his  fear  of  sin  his  wisdom  does  not  endure. 

ii.  The  first  of  a  group  of  three  sayings  by  one  and  the  same 
teacher.  Each  is  followed  by  its  negative  converse.  The  first  saying 
sets  up  a  comparison  between  rfear  of  sin'  and  'wisdom',  and  teaches 
that  the  fear  of  sin  should  be  primary  and  wisdom  accessory.  The 
meaning  seems  to  be  that  fear  of  sin,  if  it  be  present  at  all,  is  a 
native  instinct  of  the  soul,  while  wisdom  is  an  acquired  possession. 
Fear  of  sin  is  the  attitude  of  the  sensitive  conscience  towards  God ; 
sin  is  feared,  not  because  of  any  penalty  attaching  to  it  but  from 
pure  love  to  God.  Wisdom  is  good  in  so  far  as  it  helps  a  man 
to  attain  this  ideal  of  sinless  love  to  God,  by  making  him  better 
able  to  discern  what  is  sinful.  But  if  it  is  made  an  end  in  itself 
then  it  fails,  because  it  lacks  its  moral  foundation,  and  has  no  moral 
purpose. 

R.  Hanina  (or  Hananjah)  b.  Dosa,  famous  as  a  hasid  and  wonder  worker, 
belonged  to  the  generation  of  those  who  saw  the  fall  of  Jerusalem.  He 
learned  Torah  from  R.  Johanan  b.  Zaccai.  He  was  living  at  Arab  near 
Sepphoris  in  65  C.  E.,  when  he  sent  a  contribution  to  the  Temple,  (Koh.  R. 
1.  2a,  and  see  Buchler's  Die  Schauplatze  &c,  in  J.  Q.  R.  1904,  pp.  192,  200). 
Joh.  b.  Zaccai  had  lived  in  Arab  for  eighteen  years  (j.  Shabb  XVI.  1 5d)  be- 
fore settling  in  Jerusalem,  and  does  not  appear  to  have  returned  to  his 
former  home.  R.  Hanina  presumably  learned  from  him  there;  for  he  is  never 
mentioned  in  connexion  with  Jabneh,  and  only  made  an  occasional  visit  to 
Jerusalem.  He  is  said  (j.  Ber.  gd)  to  have  cured  the  son  of  R.  Gamliel  II, 
but  not  in  Jabneh;  for  it  is  said  that  R.  Gamliel  sent  two  messengers  to  him 
"in  his  city",  and  that  the  cure  was  effected  at  that  distance.  This  incident 
must  have  taken  place  after  Gamliel  had  become  the  leader  at  Jabneh,  i.  e. 
after  80  C.  E.  or  thereabout.  Estori  Parhi,  (in  Caph.  w.  Pherah  ch.  XLIV. 
p.  149*  ed.  Venice),  assumes  that  he  was  the  son  of  Dosa  b.  Harchinas;  this 
is  quite  possible,  but  there  is  no  authority  for  it  in  the  Rabbinical  texts. 

Taylor  conjectures  that  the  negative  clause  in  this  and  the  two  following 
sayings  are  later  additions.    It  is  true  that  their  absence  would  be  an  im- 
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provement,  but  there  is  no  MS  authority  for  removing  them.  The  parallel 
passage  A.  R.  NA  c.XXII  contains  them,  for  the  first  and  second  sayings. 
It  also  adds  a  proof-text  for  each,  which  is  some  evidence  that  the  proof- 
texts  in  Aboth  were  not  original  but  editorial.  The  text  cited  in  illustration 
of  the  first  saying  is  Ps.  CXI.  10,  'The  fear  of  the  Lord  is  the  beginning  of 
wisdom'. 

bb*i  rtsgapp  *W7  ^P?1?7?  V^lS  ^5^?  53  ifcia  nvj  sin  .12 

12.  He  used  to  say:  Everyone  whose  deeds  are  more  than  his 
wisdom,  his  wisdom  endures.  And  everyone  > whose  wisdom  is  more 
than  his  deeds  his  wisdom  does  not  endure. 

12.  A  further  saying  by  the  same  teacher,  and  cast  in  the  same 
form,  viz:  an  opposition  between  two  virtues  or  excellencies.  Here 
the  contrast  is  between  learning  and  actions,  i.  e.  good  works.  The 
lesson  is  that  good  deeds,  right  actions,  are  essential;  without  these 
there  can  be  no  true  service  of  God. 

Wisdom  is  not  essential.  A  man  who  has  not  much  learning  can 
still  do  good  deeds;  he  may  not  understand  the  theory  of  them, 
but  he  can  do  them  with  the  general  intention  of  serving  God.  If 
such  learning  as  he  has  confirms  and  helps  him  in  this  intention, 
then  it  endures,  is  of  permanent  worth  to  him.  Moreover,  the  good 
deeds  are  evidence  of  the  'fear  of  sin',  alluded  to  in  the  previous 
saying;  and  thus  the  same  position  is  reached  for  the  positive  pre- 
cepts as  was  there  reached  for  the  negative  ones. 

If  on  the  other  hand,  a  man  have  more  theoretical  knowledge 
than  good  deeds  to  show  for  it,  then  his  learning  does  not  endure; 
because  his  whole  life  and  character  are  vitiated  by  his  failure  to 
act  up  to  what  he  knew. 

For  Han.  b.  Dosa,  see  under  v.  1 1.  The  proof  text  given  in  support  of  this 
saying  in  A.  R.  N.  is  Exod.  XXIV.  7.  'We  will  do  and  hear\  implying  that 
the  doing  came  first  and  the  hearing  or  understanding  came  afterwards. 
Some  texts  omit  "he  used  to  say"  before  this  and  the  next  verse,  thus  making 
the  three  continuous. 

rvtfo  Dip^an  m  ssyn  raft  ninnn  nrnfi  ba  -i£ia  rrn  mi  -13 
ttfptti  nniD  Dipftn  m  y>$  ^yn  ntfa  nin^n  rrn  pgg  bbi  mp- 

13.  He  used  to  say:  Everyone  with  whom  the  spirit  of  man- 
kind is  pleased,  the  spirit  of  God  is  pleased  with  him;  and  every- 
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one  with  whom  the  spirit  of  mankind  is  not  pleased  the  spirit  of 
God  is  not  pleased  with  him. 

1 3.  A  further  saying  by  the  same  teacher,  and  perhaps  of  all  the 
three  the  most  difficult  to  understand.  For,  on  the  face  of  it,  the 
statement  is  not  true  that  divine  favour  waits  upon  and  is  con- 
ditioned by  human  favour.  The  commentators  have  not  failed  to 
notice  this.  The  truth  of  the  lesson  here  taught  does  not  turn  upon 
approval,  either  human  or  divine.  The  phrase  "the  spirit  of  ...  is 
pleased  with  someone"  means  literally  that  the  spirit  is  at  rest, 
and  its  tranquillity  proceeds  from  that  person.  A  human  being 
stands  in  relations  of  duty  and  love  towards  his  fellowmen  and 
also  in  relations  of  duty  and  love  towards  God.  If,  in  either  of 
those  relations,  he  leaves  nothing  unfulfilled,  than  there  is  no  cause 
of  strain  or  discord  between  him  and  the  other  to  whom  he  is  so 
related.  There  is  peace  between  them,  and  that  harmony  is  due 
to  his  piety  and  virtue.  Therefore  the  spirit,  either  of  his  fellow- 
men  or  of  God,  is  calm  and  untroubled,  neither  hurt  nor  grieved. 
From  this  it  is  clear  that  if  a  man  in  his  relation  with  his  fellow- 
men  succeeds  in  establishing  that  peace  and  harmony,  so  that  the 
spirit  of  his  fellowmen  derives  rest  from  him,  the  spirit  of  God 
also  will  derive  rest  from  him,  because  there  is  in  him  nothing  to 
grieve  or  displease  God.  But  if  in  his  human  relations  there  is 
discord  due  to  him,  failure  on  his  part  to  establish  the  peace  and 
harmony  which  ought  to  exist  between  him  and  his  fellowmen, 
then  the  spirit  of  God  is  grieved  because  of  him,  and  finds  no 
rest.  The  "afflicted  saint"  may  be  perscuted  and  unloved;  but  God 
knoweth  the  heart,  and  waits  for  no  human  approval  to  give  the 
blessing  of  his  peace  to  one  who  "walks  before  him  with  a  per- 
fect heart,  blameless''. 

R.  Han.  b.  Dosa  was  a  mystic,  and  in  this  saying  he  was  perhaps  in- 
fluenced by  the  thought  of  a  similarity  between  the  heavenly  realm  and  the 
earthly.  But  such  mystical  ideas  if  present  at  all  are  only  of  secondary  im- 
portance; and  the  truth  of  the  lesson  here  taught  needs  no  extraneous  sup- 
port. It  is  one  of  the  many  instances  in  which  the  real  meaning  of  a  Rabbin- 
ical maxim  lies  not  on  the  surface  where  the  objector  can  easily  make  sport 
of  it,  but  hidden  below  where  it  is  discovered  only  by  patient  and  sympathetic 
reflexion.  I  believe  I  have  given  the  true  interpretation  of  the  profound  thought 
contained  in  this  saying;  and  in  doing  so  I  have  followed  out  a  hint  given 
in  the  small  but  valuable  commentary  on  Aboth  called  Minhah  Hadashah1, 
and  so  far  as  I  am  aware  not  in  any  other  commentary. 

1  By  Jehiel  Michael  Moravcyk;  first  published  1576. 
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rrnnti  bti  \*\  rnqtf  ^  n^  i£^  Dr?in"i3  xcii  -si  .14 
snarrntf  i^xtQ  yisn  ^?  -bu?  nrp35  ^s  rq^i  a^rn  nrr^ 

14.  Tia.     M.  om. 

14.  R.  Dosa  ben  Harchinas  said:  Morning  sleep  and  midday  wine 
and  children's  talk,  and  sitting  in  the  assemblies  of  the  vulgar 
drive  a  man  out  from  the  world. 

14.  A  saying  of  a  very  different  type  from  the  preceding.  It 
warns  against  various  forms  of  distraction  which  tend  to  draw  a 
man  away  from  the  strait  path  of  piety.  That  strait  path  is  the 
study  and  practice  of  Torah,  and  to  this  one  object  a  man's  whole 
attention  should  be  devoted.  This  principle  is  obviously  capable 
of  a  very  narrow  interpretation;  and  there  is  nothing  to  show  that 
the  author  of  the  saying  intended  anything  more  than  a  practical 
warning  against  hindrances  to  study.  Laziness,  unseasonable  in- 
dulgence in  wine,  listening  to  idle  talk,  and  the  company  of  per- 
sons who  have  no  care  for  religion,  all  tend  to  turn  the  mind 
away  from  the  concerns  of  the  higher  life.  The  lesson  is  true  so 
far  as  it  goes,  but  it  does  not  go  very  far.  At  least  it  leaves  e 
good  deal  unsaid,  which  a  wider  and  wiser  charity  would  wish 
to  say. 

R.  Dosa  b.  Harchinas.  Contemporary  with  R.  Johanan  b.  Zaccai,  but  per- 
haps somewhat  younger.  In  a  very  interesting  interview,  described  in 
b.  Jebam.  1 6a,  R.  Dosa  said  that  he  remembered  the  mother  of  R.  Jehoshua 
b.  Hananjah  (see  above,  II.  16)  bringing  him  in  his  cradle  to  the  Synagogue. 
R.  Jehoshua  was  born  certainly  not  later  than  50  C.  E.,  so  that  R.  Dosa  was 
born  probably  not  later  than  40  C.  E.,  and  may  very  well  have  been  con- 
siderably older.  For  the  interview  above  mentioned  took  place  somewhere 
about  the  year  90  C.  E.,  and  R.  Dosa  was  then  an  old  man.  Moreover,  it 
seems  probable  that  he  took  part  in  debates  while  yet  in  Jerusalem,  along 
with  R.  Johanan  b.  Zaccai.  They  took  opposite  sides  in  regard  to  a  decision 
by  Hanan  who  was  one  of  the  hlltS  ^"H  in  Jerusalem,  but  their  discussion 
may  have  taken  place  at  a  later  date.  Yet  these  two  are  not  mentioned  to- 
gether at  Jabneh,  after  the  fall  of  Jerusalem;  and  while  R.  Dosa  certainly 
survived  R.  Johanan  b.  Z.  (as  the  passage  in  Jebam.  1 6*  indirectly  shows) 
R.  Dosa  in  his  old  age  did  not  attend  the  meetings  at  Jabneh,  since  it  was 
necessary  for  the  Rabbis  who  sought  his  opinion  to  visit  him.  We  may  with 
fair  probability  assign  the  dates  10  C.  E.  and  90  C.  E.  as  those  of  his  birth 
and  death,  with  a  margin  of  a  few  years  later  at  each  end.  The  two  names 
Dosa  and  Harchinas,  are  said  to  be  of  Greek  origin.  Krauss'  (Lehnworter, 
I,    pp.    75    and    59;      II,     191,    225)     gives    as    their    equivalents     Jcastag     and 
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%Q%ivoq.  Cp.  Dosthai  and  Joai&eog  above,  n°  io.  The  'vulgar'  are  the  amme- 
ha-aratzoth,  those  who  did  not  conform  to  the  Pharisaic  requirements  in  their 
observance  of  religious  duties.  The  'assemblies'  are  any  company  where  they 
might  be  found.  Some  texts  read  tTPOSS  TS,  which  is  the  technical  term  for 
synagogues;  but  Cod.  M.  and  other  MSS  omit  TO,  which  may  well  have  been 
inserted  through  familiarity  with  the  usual  phrase.  A.  R.  N.,  however,  in  both 
recensions  has  TO.  The  difficulty  lies  in  supposing  that  persons  who  were 
lax  in  their  religious  duties  would  have  been  at  the  trouble  of  having  synagogues 
for  their  own  use.  Possibly  R.  Dosa  meant  to  say  that  a  synagogue  where  the 
standard  of  observance  was  not  as  high  and  strict  as  he  approved  was  nothing 
better  than  a  synagogue  of  amme  ha-aratzoth,  and  that  to  sit  there  was  a 
sinful  waste  of  time. 

-n&  njaacn  ff*#7$3-n$  b>m?n  n$i«  *rtfen  i$bg  rni  .15 
wa«  Dmn«  bti  ima  nB^m  D^ana  i-on  ^:s  "pstoam  rmyiErt 

:  «an  njtob  p.^n  ib  y^  awaits 

15.  n^aia . . . yoiiarn  M.  om.;  roiro  j6ib  A.D.M.  om. 

15.  R.  Eleazar  the  Modiite  said:  He  who  profanes  holy  things 
and  despises  the  festivals,  and  shames  his  associate  in  public,  and 
makes  void  the  covenant  of  Abraham  our  father,  and  gives  inter- 
pretations of  Torah  which  are  not  according  to  Halachah,  even 
though  he  possess  Torah  and  good  deeds  he  has  no  portion  in  the 
world  to  come. 

15.  A  saying  which  goes  near  to  being  a  Pharisaic  definition  of 
a  heretic.  The  man  being  a  Jew  who  did  the  acts  here  enumerated 
disowned  the  fellowship  of  Israel,  and  by  his  apostasy  forfeited 
his  part  in  the  world  to  come.  Heresy,  in  Christian  usage,  always 
refers  to  doctrinal  belief,  and  doctrinal  belief  is  not  here  directly 
concerned;  so  that  'heretic'  is  perhaps  not  the  right  word  to  use. 
But  the  essence  of  heresy  is  disregard  of  the  accepted  standard 
in  religious  matters  and  defiance  of  the  authority  which  sets  up 
and  maintains  that  standard.  This  is  clearly  the  nature  of  the 
offence  condemned  in  the  present  saying;  and  this  is  further  em- 
phasised by  the  declaration  that  much  Torah  and  good  works  will 
not  serve  to  defend  a  man  against  such  condemnation.  For  good 
or  for  ill,  the  Pharisaic  system  did  set  up  a  standard  both  high 
and  strict  in  regard  to  religious  requirements,  and  is  not  to  be 
blamed  for  defining  it  precisely.   But  Pharisaism  never  persecuted 
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its  heretics,  and   if  it  affirmed  that  they  had   no  part  in  the  life 
hereafter,  at  least  it  did  not  cut  short  their  life  here. 

In  the  present  instance  the  condemnation  is  after  all  very  reason- 
able and  moderate.  It  does  not  deny  that  the  person  whose 
case  is  dealt  with  may  be  learned  and  good;  but  it  says  that  by 
acting  as  he  does  he  goes  contrary  to  the  accepted  practice  of 
the  community  of  Israel,  disregards  what  they  hold  to  be  essential, 
undermines  the  authority  which  they  recognise,  and  effaces  the 
visible  sign  of  his  membership  in  the  community.  He  may  have 
what  seem  to  him  sufficient  reason  for  doing  so;  but  he  cannot 
have  it  both  ways.  If  he  chooses  to  act  as  his  does,  he  cannot 
claim  to  belong  to  the  community.  And  if  upon  the  ground  of 
faithful  observance  of  the  divine  precepts  the  true  member  of  the 
community  bases  his  hopes  of  heaven  hereafter,  the  man  who  is 
no  loager  one  of  the  community  cannot  upon  those  grounds  share 
in  that  hope. 

R.  Eleazar  of  Modiim  (ha-Modii).  He  may  have  been  a  disciple  of 
R.  Johanan  b.  Zaccai,  but  the  only  passage  (so  far  as  I  know)  which  mentions 
them  together,  b.  B.  Bath.  iob,  is  a  combination  of  two  accounts,  as  Bacher 
has  shown  (see  above  on  II.  1 2.  n.).  In  any  case  R.  Eleazar  did  not  become 
a  conspicuous  figure  until  R.  Gamliel  II  was  Nasi  at  Jabneh.  The  date  of 
his  death  is  known,  for  he  was  killed  during  the  siege  of  Bethar,  135  C.  E., 
by  his  nephew  the  rebel-king  Bar  Cocheba,  upon  a  groundless  suspicion  of 
treason.  There  is  no  direct  evidence  to  show  how  old  he  was  at  the  time 
of  his  death;  but  as  he  appeared  at  Jabneh  in  the  time  of  R.  Gamliel,  and 
was  then  already  an  authority  whose  opinion  was  much  in  request,  the  time 
during  which  he  was  an  eminent  teacher  was  not  less  than  forty  years.  This 
would  suggest  that  he  was  not  less  than  seventy  at  the  time  of  his  death. 

Modiim,  his  native  place,  was  the  ancient  home  of  the  Maccabean 
family;  it  lay  to  the  S.  E.  of  Lydda,  about  seven  miles  distant. 

The  distinguishing  marks  of  the  'heretic'  call  for  some  explanation.  'Pro- 
fanes holy  things',  does  not  imply  sacrilege  but  merely  that  he  treated  holy 
things  as  if  they  were  not  holy,  he  did  not  recognise  them  as  holy.  'Des- 
pises the  festivals';  another  form  of  the  preceding,  he  would  do  his  ordinary 
work  on  a  holy  day,  especially  the  sabbath  as  that  was  of  most  frequent  oc- 
currence. 'Shames  his  associates  in  public',  is  hardly  a  sign  of  heresy  though 
it  is  an  offence  against  the  Golden  Rule.  The  clause  is  found  in  most  of 
the  MSS  but  cod.  Mon.  omits  it;  moreover  it  is  omitted  in  Siphre  I.  §  112 
and  is  only  interpolated  in  b.  Sanh.  99*  (see  Rabbinowicz  ad  loc).  It  is  pro- 
bably an  interpolation  in  the  text  of  Aboth,  due  to  the  fact  that  the  offence 
was  one  severely  condemned  by  the  Rabbis,  so  that  it  might  naturally  be 
included  in  a  list  of  serious  offences  although  of  a  different  nature  from  the 
others.   'Makes  void  the  covenant  of  Abraham',  effaces  the  visible  mark  of 
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his  circumcision,  thereby  giving  the  most  decisive  proof  that  he  has  severed 
his  connexion  with  the  community  of  Israel.  'Gives  interpretations  of  Torah 
which  are  not  according  to  halachah';  the  words  'which  .  .  .  halachah'  are 
omitted  in  some  MSS,  but  are  obviously  necessary  because  there  was  nothing 
heretical  in  doing  what  every  Rabbi  did.  The  whole  point  lies  in  the  fact 
that  the  interpretations  are  unauthorised;  they  may  be  good  or  bad  but  they 
are  put  forth  in  disregard  of  the  authority  which  the  community  of  Israel 
accepted  as  supreme.  The  phrase  PlTina  D^B  nb3£  however  occurs  without 
the  addition  .nsbPD  VOID  'which  .  .  .  halachah',  and  the  example  of  king 
Manasseh  is  quoted  (Siphre  I.  §  1 1 2)  to  show  the  nature  of  the  offence, 
viz:  —  acting  insolently  against  the  Torah.  Taylor  so  understands  it  here, 
and  omits  robflD  VibtD.  This  may  be  the  original  reading,  but  PIDbflD  VOID 
was  evidently  added  in  order  to  point  the  definition  more  precisely  against 
the  heretic.  The  sin  of  Manasseh  was  wholesale  apostasy  to  be  held  in  horror 
by  all,  and  not  the  subtlety  of  the  heretic  against  whom  the  faithful  Jew 
needed  to  be  on  his  guard. 

It  is  worth  remembering  in  this  connexion  that  the  famous  O^STQn  ro*13, 
the  formula  for  the  detection  of  sectaries  and  false  brethren,  especially 
Jewish  Christians,  was  added  to  the  Shemoneh  Esreh  at  Jabneh  under  the 
presidency  of  R.  Gamliel1,  and  that  R.  Eleazar  was  a  member  of  that  as- 
sembly. He  did  not  himself  devise  the  formula;  but  his  own  saying  belongs 
to  the  same  circle  of  ideas,  and  was  presumably  intended  to  serve  the  same 
purpose.  By  the  formula,  a  Min  was  led  to  betray  himself;  in  R.  Eleazar's 
definition,  the  signs  were  enumerated  by  which  he  might  be  known.  Both 
bear  witness  to  the  uneasiness  which  was  felt  owing  to  the  presence  of  a  rival 
to  the  Jewish  religion  in  the  later  years  of  the  first  century  of  the  common 
era. 

bspft  ni.05  nnirnpn^  tfy]  titrfy  bp_  rriq  iiaia  btottur.  ^  .16 

T    :     •    :  T  T    T  T 

16.  R.  Ishmael  said:  Be  submissive  to  the  ruler,  patient  under 
oppression;  and  receive  everyone  with  cheerfulness. 

16.  The  lesson  here  taught  is  that  of  cheerful  acceptance  of  un- 
welcome circumstances.  The  general  meaning  is  clear,  but  the 
particular  application  depends  upon  the  interpretation  of  the  several 
phrases  used,  and  in  regard  to  this  there  is  considerable  difference 
of  opinion.  For  the  discussion  of  the  point  see  the  paragraph  in 
smaller  type  below.  Adopting  the  interpretation  there  preferred 
I  take  the  lesson  to  be  that  of  ready  obedience  to  the  authority 


1  For  the  formula  against  the  Minim,  see  my  Christianity  in  Talmud  and  Midrash 
pp.  125—136. 
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of  the  government  in  the  person  of  the  ruler,  willing  compliance 
with  its  demands  for  forced  service,  and,  more  generally,  a  cheer- 
ful greeting  to  everyone.  The  lesson  is  thus  purely  ethical  and 
quite  general,  except  in  so  far  as  it  is  illustrated  by  examples 
drawn  from  the  social  and  political  conditions  of  the  time.  A  man 
should  be  in  himself  such  that  he  shows  his  best  side  to  whatever 
circumstances  or  persons  confront  him.  If  these  be  favourable  and 
friendly,  he  will  do  so  spontaneously;  the  test  of  his  character 
comes  when  the  circumstances  are  oppressive  and  the  persons  un- 
congenial or  hostile.  He  is  to  receive  everyone,  not  his  friends 
only,  with  gladness,  and  to  fulfil  without  grudging  or  grumbling 
the  demands  of  the  civil  power,  although  they  are  imposed  on  him 
by  force.  He  is  under  outward  constraint  but  is  inwardly  free; 
and,  being  thus  free,  he  should  choose  the  part  of  good  will  and 
active  beneficence. 

R.  Ishmael  b.  Elisha.  In  the  Mishnah  and  the  cognate  literature  he  is  al- 
ways known  simply  as  R.  Ishmael.  He  was  the  grandson  of  the  Ishmael 
b.  Elisha  the  High  Priest  who  was  executed  at  or  after  the  fall  of  Jerusalem. 
He  himself  was  a  boy  at  the  time,  and  according  to  a  story  which  there 
seems  no  reason  to  doubt,  was  taken  as  a  captive  and  found  and  released 
by  R.  Jehoshua  b.  Hananjah.  The  account  in  j.  Hor.  48b  und  b.  Gitt.  58* 
place  the  scene  of  this  in  Rome,  and  while  it  is  not  improbable  that  the 
young  Ishmael  should  have  been  taken  there,  the  only  occasion  on  which 
R.  Jehoshua  is  known  to  have  been  in  Rome  was  in  the  year  96  C.  E.,  which 
is  much  too  late.  The  account  in  T.  Hor.  II.  5  says  nothing  about  Rome,  and 
if  Ishmael  was  a  captive  somewhere  in  the  Holy  Land  immediately  after 
the  fall  of  Jerusalem,  R.  Jehoshua  might  equally  well  have  found  him  and 
released  him.  In  any  case,  his  birth  may  be  placed  at  about  60  C.  E.  He 
lived  certainly  till  the  time  of  the  persecution  after  the  overthrow  of  Bar 
Cocheba,  because  he  himself  refers  to  the  "decrees  of  the  wicked  kingdom" 
b.  B.  Bath.  6ob.  And  there  is  reason  to  suppose  that  he  outlived  the  per- 
secution and  died  a  natural  death,  (M.  Nedar.  IX.  10  and  see  my  Christianity 
in  Talmud  and  Midrash,  p.  1 3 1  fob).  His  dates  may  therefore  be  given  as 
60 — 140  C.  E.  approximately.  But  see  below  on  IV.  9. 

The  interpretation  of  his  saying  involves  several  difficulties.  The  first 
phrase,  BJfcnb  bp  lift,  implies  doing  or  being  something  to  'a  head';  the 
question  is,  what  head?  bp  means  light,  as  opposed  to  heavy;  and  most  of 
the  commentators  take  'head'  in  the  sense  of  'superior',  'chief,  'ruler', 
although  BJXn  without  any  qualifying  epithet  is  not  a  usual  term  for  a  dignit- 
ary. Still,  if  ©anb  bp  is  the  right  reading,  and  it  is  found  in  nearly  all  the 
MSS,  and  the  printed  texts,  there  seems  no  alternative  rendering.  Taylor, 
however,  on  the  strength  of  his  MS  'A'  reads  ©651  bp,  and  translates  "be 
pliant  of  disposition",  although  there  is  no  reason  why  bp  in  this  connexion 

6* 


84  Aboth 

should  mean  pliant  U3K1  bp  properly  means  'light  minded',  'impertinent'; 
and  tftCI  inlbp  was  a  fault  of  behaviour  which  the  Rabbis  were  not  slow  to 
condemn.  It  is  rebuked  even  in  the  very  next  verse,  HI.  17.  It  is  not  con- 
ceivable that  R.  Ishmael  would  tell  any  one  to  be  light  minded,  in  the  bad 
sense;  while  for  the  meaning  clight  hearted',  'cheerful',  which  would  suit  the 
context  very  well,  there  is  so  far  as  I  know  no  authority  in  Rabbinical  usage. 
I  follow  the  general  example  in  reading  EKlb  bp,  and  taking  it  to  imply 
deference  to  a  superior. 

The  word  nillTWl  presents  further  difficulties,  as  it  is  taken  in  one  of 
two  distinct  meanings,  either  'youth'  or  'forced  service'.  Probably  two  words 
derived  from  independent  roots  have  acquired  the  same  form.  There  is  I 
believe  no  instance  in  which  the  meaning  'youth'  can  be  decisively  proved 
for  rnilTWl,  though  several  in  which  that  rendering  is  possible,  albeit  only 
by  figure  of  speech.  On  the  other  hand,  one  definite  meaning  of  1HTD  is  to 
exact  forced  service,  tyyciQeta;  and  while  this  meaning  cannot  be  exclusively 
established  for  fillfilDfi,  it  goes  far  to  determine  the  sense  of  that  word. 
Forced  service  is  a  form  of  compulsion,  a  pressure  of  outward  circumstance; 
and  I  suggest  that  fHlfilDiri  is  a  general  term  for  the  pressure  of  outward 
circumstance,  not  necessarily  due  to  actual  demands  of  the  government,  but 
including  that  as  one  of  its  exemplifications.  'Oppression'  is  the  nearest 
equivalent  I  can  think  of;  and  in  most  if  not  in  all  the  instances  in  which 
mirrori  is  used,  'oppression'  suits  the  context  better  than  any  other  render- 
ing. Thus  j.  Taan.  65b  the  leader  of  the  prayers  on  the  occasion  of  a  public 
fast  must  be.  fPfiHWl  niSI  *pa  bfilD,  humble  and  submissive  to  oppression, 
where  there  is  no  obvious  reference  to  literal  forced  service.    Der.  Erez  R. 

c.  11  'Ian  nnt:nn  ibyai  minwib  ymr\  rrnn  "tern  ffwan  d^wpi  i.  e. 

the  poor,  the  shamefaced,  the  humble  in  spirit,  the  submissive  to  oppression, 
the  trusting  &c.  Again  no  literal  forced  service  is  implied.  In  T.  d.  b.  Elijah. 
R.  c.  I  the  literal  meaning  seems  to  be  required,  yet  even  there  no  precise 
forced  service  is  implied.  The  author  says  that  on  one  occasion  "I  walked 
in  the  greatest  city  of  the  world,  rflltttWl  DTD  PUT1!"!"!,  and  there  was  oppres- 
sion, and  they  seized  me  and  took  me  into  the  palace  of  the  king"  &c. 

Returning  now  to  R.  Ishmael's  saying,  I  find  there  no  express  reference 
to  forced  service  but  a  counsel  of  submission  to  oppression  in  general,  the 
pressure  of  outward  circumstance;  the  word  is  a  metaphor  founded  upon 
actual  forced  service.  (See  an  article  on  the  Massecheth  Derech  Eretz,  by 
S.  Krauss,  R.E.J.  XXXVI  p.  53.  I  have  found  much  help  from  his  examples, 
but  I  differ  from  his  conclusions.) 

For  the  last  clause,  see  I.  15. 

infT$  Dna.n-riK  "p^yp  tisn  rwVg]  pinip  "mia  arrps  *ai  .17 
rmpnb  to  rwirnsb  to  q^-hd  mcisb  to  rrNpsrb  mifib  to  nniDtt 
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17.  -Tins  a*"0  rrnoa.    M.  om.  T 
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17.  R.  Akiba  said:  Laughter  and  levity  accustom  a  man  to  im- 
morality. Tradition  is  a  fence  for  Torah.  Tithes  are  a  fence  for 
riches.  Vows  are  a  fence  for  saintliness.  A  fence  for  wisdom  is  silence. 

17.  A  lesson  on  temptation  and  safeguards,  which  needs  but 
little  exposition.  In  all  the  clauses  the  extreme  seriousness  of  the 
higher  life  is  assumed  and  emphasised.  Laughter  and  levity  are 
not  in  themselves  sinful,  but  they  open  the  way  for  sin  by  weakening 
man's  defences  against  it  They  encourage  the  frame  of  mind  in 
which  he  ceases  to  be  on  his  guard,  and  in  this  way  they  accustom 
him  to  its  hateful  presence.  The  'fences'  against  sin  are  not  speci- 
fied, but  they  are  implied;  and  therein  lies  the  connexion  between 
this  clause  and  those  which  follow.  In  these  are  enumerated  four 
'fences'  for  four  kinds  of  treasure,  tradition  for  Torah,  tithes  for 
riches,  vows  for  saintliness  and  silence  for  wisdom.  These  do  not 
all  stand  on  the  same  plane,  and  the  reason  is  not  apparent  why 
just  these  four  'treasures'  and  their  'fences'  were  singled  out.  But 
the  connecting  thought  of  the  whole  is  the  principle  that  in  orcier 
to  live  the  true  life  of  service  of  God  fences  are  necessary,  warnings, 
safeguards,  to  protect  the  God-fearing  man  from  falling  into  sin. 
This  is  one  of  the  fundamental  principles  of  Pharisaism,  as  a  system 
of  practical  religion.  It  is  open  to  abuse  and  misconstruction,  and 
has  found  these  in  abundance;  but  in  itself  it  is  worthy  of  the 
profoundly  earnest  men  who  made  it  their  rule  of  life.  They  dreaded 
nothing  so  much  as  sin,  because  that  was  failure  in  the  service  of 
God;  but  they  did  not  regard  sin  as  only  to  be  avoided  because 
there  was  a  fence  to  warn  them  back  from  it.  In  some  cases  there 
was  no  fence,  and  for  their  own  protection  they  made  one.  No 
one  need  make  a  vow;  but  a  vow,  if  it  were  made,  served  to  keep 
him  who  made  it  from  doing  what  he  might  ignorantly  or  care- 
lessly have  done  without  its  help.  So  there  was  no  natural  fence 
for  the  Torah,  the  treasure  of  divine  revelation;  but  those  to 
whom  it  was  committed  made  a  fence  for  its  protection,  in  the 
tradition  which  ensured  that  its  sacred  meaning  should  be  handed 
down  from  age  to  age  unimpaired  and  unchanged.  The  maxim  that 
tithes  are  a  fence  to  wealth  belongs  to  a  different  line  of  thought; 
and  so,  on  a  higher  plane,  does  the  maxim  that  a  fence  for  wisdom 
is  silence.  These  may  have  been  originally  said  in  some  other 
connexion,  and  only  included  here  on  account  of  the  mention  of 
a  fence. 

R.  Akiba  b.  Joseph,  the  most  famous  of  all  teachers  of  the  Tannaite  period, 
and  the  one  who  exerted  the  most   powerful  influence  upon   the  life    and 
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thought  of  the  Jewish  people  in  his  time.  For  a  full  account  of  him  see  the 
article  in  the  J.  Encyclop.  I  pp.  304 — 310.  He  was  the  principal  supporter 
among  the  Rabbis,  of  Bar  Cocheba,  and  was  put  to  death  by  the  Romans 
on  that  account,  during  the  course  of  the  war,  between  132  and  135  C.  E. 
The  Roman  general  by  whose  order  he  was  executed  was  Tineius  Rufus; 
and  as  he  was  superseded  before  the  end  of  the  war  by  Julius  Severus,  it 
follows  that  the  death  of  Akiba  must  be  dated  earlier  than  135  C.  E.  He 
was  then  an  old  man,  although  the  age  of  120  years  ascribed  to  him  is  only 
a  way  of  comparing  him  to  Moses  and  others.  The  confused  stories  about 
him  yield  no  certain  conclusion  as  to  the  date  of  his  birth;  but  a  careful 
comparison  of  the  biographical  data  afforded  by  the  Talmudic  literature 
leads  me  to  the  conclusion  that  he  was  born  in  or  about  the  year  50  C.  E. 
He  is  said  to  have  been  of  Canaanite  ancestry,  and  he  himself  probably 
did  not  become  an  adherent  of  Rabbinical  Judaism  until  he  reached  the 
years  of  manhood.  His  especial  teacher  was  Nahum  of  Gimzo,  or  more 
probably  Nehemjah  ha-Emsoni,  (N.  of  Emmaus),  with  whom  he  is  said  to 
have  remained  for  twenty  two  years.  He  was  ordained  as  a  Rabbi  in  or  about 
90  C.  E.,  for  the  interview  with  R.  Dosa  b.  Harchinas  (see  on  v.  14  above) 
took  place  about  that  time,  and  Akiba  was  then  famous  but  not  yet  a  Rabbi. 
From  that  time  until  his  death  he  increased  in  power  and  eminence  as  a 
teacher  and  spiritual  chief  amongst  his  people;  and  all  that  legend  has 
woven  round  the  story  of  his  life  tends  to  show  the  extraordinary  impression 
made  by  his  personality  on  the  minds  of  his  contemporaries. 

In  regard  to  the  various  clauses  in  Akiba's  saying,  that  which  refers  to 
tithes  and  riches  is  omitted  by  some  MSS,  and  others  have  the  variant  "tithes 
are  a  fence  to  Torah".  The  Midr.  Shemuel,  unless  there  is  a  printer's  error 
in  my  edition,  reads  in  the  text  'tradition  is  a  fence  to  riches',  although  in 
the  commentary  the  reading  is  the  usual  'tithes  .  .  .  riches'.  Evidently  the 
clause  about  'tithes . . .  riches'  is  not  so  well  attested  as  the  other  clauses, 
and  may  have  been  added  merely  because  it  contained  the  same  key-word 
and  was  in  the  same  form. 

ib  nsYiD  mrp  nan  obxa  annsti  dtk  rrnn  -mix  rrn  wn  .18 
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18.  He  used  to  say:  Beloved  is  man  in  that  he  was  created  in 
the  image  [0/  God].  Greater  love  was  proved  to  him  in  that  he 
was  created  in  the  image  of  God,  as  it  is  said  (Gen.  IX.  6): — In  the 
image  of  God  made  He  man.  Beloved  are  Israel  in  that  they  are 
called  sons  of  God.  Greater  love  was  proved  to  them  in  that  they 
were  called  sons  of  God,  as  it  is  .said  (Deut.  XIV.  1):  —  fSons  are 
ye  to  the  Lord  your  God'. 

Beloved  are  Israel  in  that  there  was  given  to  them  a  precious 
instrument.  Greater  love  was  proved  to  them  in  that  there  was 
given  to  them  the  precious  instrument  whereby  the  world  was 
created,  as  it  said  (Pro v.  IV.  2): — rFor  good  doctrine  I  give  you, 
forsake  not  my  Torah'. 

18.  Another  group  of  sayings  by  Akiba,  dwelling  upon  the  divine 
love  as  shown  in  the  creation  of  man,  the  calling  of  Israel,  and 
the  giving  of  Torah.  In  all  three  cases  there  was  a  general  and 
also  a  special  manifestation  of  the  divine  love.  It  was  the  act  of 
the  divine  love  that  man  was  created  in  the  image  of  God;  and 
so  it  would  still  have  been  even  if  man  had  never  been  made 
aware  of  the  fact.  But  God  added  this  further  mark  of  his  love 
that  he  revealed  to  man  the  knowledge  that  he  had  been  created 
in  the  image  of  God.  So  in  the  other  cases;  the  calling  of  Israel 
to  be  sons  of  God  was  the  act  of  divine  love;  to  make  known  to 
Israel  this  high  calling  was  a  further  mark  of  love.  It  was  because 
of  the  love  of  God  that  the  Torah  was  given  to  Israel,  the  Torah 
being  the  ''precious  instrument"  where  with  the  world  was  created. 
It  was  the  further  and  special  mark  of  the  love  of  God  that  Israel 
was  allowed  to  know  that  this  supreme  gift  had  been  committed 
to  him. 

There  is  here  no  ethical  lesson,  but  the  reflexion  of  a  devout 
mind  upon  the  love  of  God. 

The  meaning  of  the  saying  of  Akiba  is,  I  believe,  correctly  given  above; 
but,  while  it  is  quite  clear  what  is  the  point  of  the  comparison  between  the 
'love'  and  the  'greater  love',  it  is  by  no  means  easy  to  extract  the  meaning 
from  the  words  of  the  Hebrew  text  as  they  stand.  The  difficulty  is  in  the 
clause  inS3E  lb  PiyTlD  JlTm  finri.  This  means,  and  can  only  mean, 
"Greater  love  was  made  known  to  him  that  he  was  created"  &c.  What  the 
sense  requires  is  S1S31J3  1?  SHIS©  flTtli  fan,  "Greater  love,  in  that  it  was 
made  known  to  him  that  he  was  created"  &c.  But  none  of  the  texts  read 
the  clause  thus;  and  it  would  seem  that  the  interpretation  of  what  Akiba 
meant  is  traditional.  Apparently  some  difficulty  was  felt  from  the  very  be- 
ginning. A.  R.  NA.  XXXIX,  p.  59b  contains  the  three  clauses  giving  instances 
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of  the  divine  love,  but  omits  the  threefold  reference  to  the  greater  love. 
Moreover  the  saying  is  there  attributed  to  R.  Meir,  the  disciple  of  Akiba, 
A.R.N8.  XLIV,  p.  62b  has  the  sayings  in  a  form  which  shows  acquaintance 
with  the  full  form  in  Aboth.  They  are  however  ascribed  to  R.  Eliezer  b.  R. 
Jose  the  Galilean,  not,  to  Akiba.  It  combines  the  first  and  second  clauses  by 
saying  that  "Beloved  are  Israel,  for  they  were  created  in  the  image"  &c; 
and  then  adds  the  remark  "If  they  had  not  been  created  and  it  had  not 
beer  said  to  them,  they  would  still  have  been  beloved.  Greater  love  was 
made  known  to  them  in  that  they  were  called  sons  of  God".  A  similar  re- 
mark follows  on  the  third  clause.  The  variations  in  the  MSS  (see  Taylor 
II.  151)  are  mainly  in  regard  to  the  word  DbXU,  and  do  not  touch  the  main 
difficulty.  All  the  MSS  and  texts  agree  in  reading  PiyTli  without  the  additional 
ynSE  which  the  sense  requires. 

The  'greater  love'  was  not  merely  a  further  but  also  a  later  manifestation 
of  the  divine  love;  for  the  knowledge  was  first  imparted  not  to  man  (or 
Adam)  when  he  was  created,  but  to  Noah  (Gen.  IX.  6). 

nii  ^  &oi  flij  obisn  aittip  n^irq  man^n  •*©$  ban  .19 

19.  All  is  foreseen,  and  free  will  is  given,  and  the  world  is 
judged  by  goodness;  and  all  is  according  to  the  amount  of  work. 

19.  Another  saying  by  Akiba,  though  with  nothing  except  the 
sequence  to  show  that  he  was  its  author.  It  is  a  declaration  con- 
cerning divine  foreknowledge  and  human  free  will.  It  attempts 
no  solution  of  the  contradiction  between  these,  but  affirms  both 
and  rests  in  the  assurance  that  He  who  judges  is  good.  Judgment 
takes  account  of  what  man  has  done.  Into  these  few  lines  Akiba 
compressed  well  nigh  the  whole  Rabbinic  philosophy  of  religion. 
Perhaps  philosophy  of  religion  is  hardly  the  right  term,  for  the 
Rabbis  of  the  Talmudic  period  were  not  exponents  of  a  philosophy. 
But  these  words  of  Akiba  give  the  Rabbinic  answer  to  one  of  the 
great  problems  of  the  philosophy  of  religion;  and  his  answer  has 
never  been  challenged  as  the  expression  of  the  fundamental  Jewish 
conviction,  that  divine  foreknowledge  and  human  freedom  were 
equally  real  and  true,  though  human  wisdom  could  not  intellectually 
reconcile  them.  Akiba  spoke  for  the  practical  needs  of  the  religious 
and  the  ethical  consciousness  of  man,  not  for  the  theoretical  satis* 
faction  of  the  inquiring  mind.  In  like  manner  he  affirmed,  what 
Judaism  has  never  challenged,  that  the  characteristic  of  the  divine 
judgment  is  goodness;  whether  judgment  be,  or,  according  to  some, 
be  not,  according  to  the  amount  of  work.    Akiba  here  laid  bare 
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the  solid  rock  on  which  the  whole  structure  of  Rabbinic  Judaism 
was  founded. 

For  Akiba,  see  above  on  v.  17.  The  texts  vary  between  mDyEPl  "'fib  and 
TWynn  **b  V&,  with  usually  the  addition  of  ail  before  niBSEn  in  the  first. 
Apparently  the  one  is  the  negation  of  the  other;  but  this  is  not  so  in  reality. 
If  the  text  be  read  in  the  affirmative  form  the  meaning  is  that  the  judgment 
of  God  takes  account  of  the  works  of  man,  judges  him  according  to  whether 
they  are  good  or  bad.  This  is  on  the  lines  of  Ps.  LXII.  12.  The  addition  of 
311  defines  more  closely  the  ground  of  judgment,  as  being  according  to 
the  preponderance  of  good  or  bad  deeds  respectively.  This  is  judgment  of 
the  individual  The  negative  form  deals  with  judgment  of  the  world  as  a 
whole,  the  human  race  in  general;  and  the  meaning  is  that  judgment  is  not 
according  to  work,  because  human  action  is  on  the  whole  more  bad  than 
good;  and  if  judgment  were  according  to  works  the  human  race  would 
perish.  The  sayings  included  in  this  verse  are  found  in  a  somewhat  shorter 
form  in  A.  R.  NA.  §  XXXIX  and  A.  R.  NB.  §  XLIV,  and  in  both  places  are 
ascribed  not  to  Akiba  but  to  R.  Eliezer  b.  R.  Jose  ha-Galili,  in  the  generation 
after  Akiba.  See  on  v.  18. 

Dvo6"b$-bs  nt^is?  rrp»pi  \hlj$  yro  bin  i$i»  n*n  sjn  .20 
nmn  bbi  nnnis  -ran  mns  Dpasm  *rpe  '^m-ii  nrnne  rvonn 

T  :  v    IT  T  -  :      -       1    T  •»•:    •    -    :         I   I  •  ••        •  T  :  v    ~    :  T  :  TV 

D-isn  p  yt$¥\  DT^bpa  Tin  p^flrp  ^KSsni  nj]^]  *to;  nibb 
b^rn  ma$  ■p  i^ni  ftiftp*f -rm-bs  anb  #*]  in^sp  *&£]  in^jp 

jjTps^b  ipj9 

20.  mi*i  sta1'  mbb  remn  is.    M.C.  om. 

20.  He  used  to  say:  All  is  given  in  pledge,  and  the  net  is  spread 
over  all  the  living;  the  shop  is  open  and  the  shopman  gives  credit, 
and  the  account-book  is  open  and  the  hand  writes,  and  every  one 
who  would  borrow  let  him  come  and  borrow;  and  the  collectors 
go  round  continually  every  day  and  exact  payment  from  a  man 
whether  with  or  without  his  knowledge.  And  they  have  whereon 
to  rely,  and  the  judgment  is  a  judgment  of  truth,  and  all  is  made 
ready  for  the  banquet. 

20.  A  further  series  of  sayings  by  Akiba,  or  rather  an  elaborate 
metaphor  worked  out  in  detail.  The  theme  is  the  divine  justice 
and  the  retribution  with  which-  it  visits  good  deeds  and  bad  ones. 
The  solemn  force  of  the  thought  is  not  helped  by  the  terms  of  the 
comparison  with  a  tradesman  or  moneylender  keeping  his  books 
and  collecting  his  debts.    It  would  be  quite  untrue  and  unjust  to 


90  Aboth 

charge  the  Rabbis  on  the  strength  of  this  passage  with  teaching 
that  the  relation  of  man  to  God  is  merely  that  of  debtor  and 
creditor.  Akiba  used  a  metaphor  which  no  doubt  would  go  home 
to  some  of  his  hearers;  but  what  he  was  illustrating  was  the  justness 
of  God  in  dealing  with  men.  And  the  point  of  the  lesson  is  not 
that  God  is  severe  but  that  he  can  be  trusted.  'They  have  whereon 
to  rely,  and  the  judgment  is  a  judgment  of  truth".  This  affirmation 
of  the  absolute  justice  of  God  is  one  of  the  unshakeable  foundations 
of  the  Jewish  religion  through  all  its  history.  The  last  clause  means 
that  all  have  their  part  in  the  future  life,  and  enter  upon  it  after 
they  have,  in  terms  of  the  metaphor,  paid  their  debts.  The  sinner 
after  he  has  suffered  the  retribution  imposed  upon  him  by  the 
divine  justice,  is  thence  forward  no  longer  a  sinner,  and  may  enter 
the  "banquet", 

This  saying  is  also  ascribed  in  A.  R.  NA.  XXXIX  to  R.  Eliezer  b.  R.  Jose 
ha-Galili,  but  without  the  conclusion  "they  have  on  whom  to  rely,  &c."  It 
would  be  interesting  to  know  why  the  shorter  version  of  all  these  sayings  of 
Akiba  was  ascribed,  with  no  mention  of  him,  to  a  less  eminent  teacher  as 
early  as  the  next  generation.  Many  references  to  Akiba,  and  sayings  ascribed 
to  him,  are  to  be  found  in  A.  R.  N.;  but  of  those  in  Aboth  only  a  part  of 
v.  1 7  above,  which  occurs  in  A.  R.  NB.  XXXIII.  This  is  one  of  the  many 
points  which  make  it  difficult  to  understand  the  relation  of  A.  R.  N.  to  Aboth. 
Schechter  in  his  preface  makes  an  attempt  to  solve  the  problem,  but  does 
not  get  very  far. 

•pa  dk  yng  ^n  *pa  rnjFi.ps  dk  i^i«  rrnt?  ^  ij$«  *ai  .21 
■p*  n$r.  y#  as  rnf+  fw  rippp  p*  as   ,rnin  pa  yia  ^n 

:  rmg.  pg  prjiti  ps  a$  rnin  p« 

21.  R.  Eleazar  ben  Azariah  said:  —  If  there  is  no  Torah  there  is 
no  worldly  occupation,  and  if  there  be  no  worldly  occupation  there 
is^no  Torah.  If  there  is  no  wisdom  there  is  no  fear,  and  if  there 
is  no  fear  there  is  no  wisdom.  If  there  is  no  knowledge  there  is 
no  understanding,  and  if  there  is  no  understanding  there  is  no 
knowledge.  If  there  is  no  meal  there  is  no  Torah,  if  there  is  no 
Torah  there  is  no  meal. 

21.  A  saying  by  R.  Eleazar  b.  Azariah,  expressed  in  a  series  of 
pairs  denoting  things  which  cannot  exist  without  the  other  member 
of  the  pair.   The  form  is  such  as  to  arrest  attention,  which  was  no 
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doubt  the  author's  purpose;  and  like  so  many  Jewish  maxims,  its 
meaning  does  not  lie  on  the  surface.  Taken  literally,  it  is  a  series 
of  contradictions,  and  implies  that  none  of  the  things  enumerated 
can  be  acquired  at  all,  since  each  depends  on  the  previous  exist- 
ence and  presence  of  the  other.  But  in  all  the  pairs  of  con- 
trasted things  there  is  one  unifying  thought;  that  which  has  its 
source  within  the  mind  needs  for  its  complement  that  which  has 
its  origin  without.  The  inner  and  the  outer  realm  form  a  harmony, 
and  neither  is  complete  without  the  other.  Torah  is  the  divine 
revelation,  given  indeed  from  without  but  apprehended  in  the  mind; 
"derech  eretz"  is  life  in  the  world,  practical  life,  the  acting  out  of 
what  is  discerned  within.  Without  Torah,  such  "life  in  the  world" 
becomes  the  existence  of  a  heathen  or  an  animal,  degraded  from 
its  true  meaning  and  dignity.  Without  life  in  the  world,  Torah  be- 
comes a  wasted  treasure,  and  occupation  with  it  the  self-indulgence 
of  a  futile  piety.  In  like  manner,  wisdom  belongs  to  the  inner  realm, 
and  fear  has  regard  to  the  outer;  not  indeed  to  the  material  realm, 
for  the  object  of  the  fear  is  God,  but  to  the  objective  as  opposed 
to  the  subjective  sphere  of  consciousness.  Wisdom  that  knows  no 
fear  of  God  is  self-centred  and  worthless.  Fear  that  is  without 
wisdom  is  the  feeling  of  a  mere  animal  towards  its  master,  not 
that  of  an  intelligent  and  moral  being  towards  God  his  maker, 
judge  and  father.  Knowledge  and  understanding  are  similarly  linked 
together,  knowledge  being  that  which  is  acquired  from  without, 
while  understanding  is  that  which  is  contributed  from  within.  Without 
understanding,  the  acquisition  of  facts  and  truths  from  without  is 
useless  'cramming';  without  knowledge,  the  faculty  of  understand- 
ing is  left  with  nothing  on  which  to  work.  Lastly,  the  lesson  is 
taught,  with  that  excellent  good  sense  and  practical  wisdom  which 
characterise  Jewish  ethics,  that 'bodily  food  and  mental  food  are 
both  necessary,  for  man  to  live  as  he  was  intended  to  live.  If  the 
meaning  of  this  saying  has  been  correctly  given,  then  it  is  in- 
dependent of  the  particular  definition  to  be  given  to  the  various 
terms  enumerated  and  contrasted.  The  commentators  spend  much 
time  upon  the  vanous  possible  interpretations  suggested  by  the 
different  shades  of  meaning,  but  without  as  it  seems  to  me  getting 
to  the  underlying  thought  of  the  whole. 

R.  Eleazar  b.  Azariah  was  a  prominent  member  of  the  assembly  at  Jabneh 
after  R.  Gamliel  II  had  succeeded  R.  Johanan  b.  Zaccai  as  the  president. 
When  R.  Gamliel  was  deposed,  R.  Eleazar  b.  Azariah  was  chosen  to  fill  his 
place.   For  a  general  account  of  him,  see  the  article  in  the  Jew.  Encyclo- 
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pedia.  His  dates  may  be  given  with  some  probability  as  follows: — He  was 
born  somewhere  about  70  C.  E.,  and  was  dead  before  135  C.  E.  When  he 
was  chosen  to  succeed  R.  Gamliel,  which  must  have  been  at  some  date 
between  90  and  95  C.  E.,  he  is  said  to  have  been  eighteen  years  old 
(b.  Ber.  28*)  and  that  this  is  meant  literally  and  not  figuratively  is  shown  by 
the  fact  that  at  the  interview  with  R.  Dosa  b.  Harchinas  (see  above  on  v.  14) 
described  in  b.  Jeb.  i6a,  he  was  a  very  young  man,  so  young  that  R.  Dosa 
did  not  know  of  his  existence,  and  exclained  "Has  then  our  associate  Azariah 
a  son"?.  This  interview  took  place  somewhere  about  90  C.  E.  Eleazar,  ac- 
cordingly, must  have  been  born  not  earlier  than  70  C.  E.  The  date  of  his 
death  cannot  be  determined  with  certainty.  He  outlived  R.  Eliezer,  for  he 
was  one  of  four  Rabbis  who  met  after  R.  Eliezer  was  dead  to  consider 
halachic  decisions  given  by  him.  (T.  Gitt.  IX.  1 — 5  and  elsewhere.)  Now 
R.  Eliezer  died  probably  in  or  about  the  time  of  the  persecution  of  1 1 7  C.  E., 
so  that  Eleazar  must  have  survived  that  event.  But  he  is  nowhere  mentioned 
in  connexion  with  the  war  of  Bar  Cocheba,  as  he  could  hardly  have  failed 
to  have  been  if  he  were  then  still  living.  The  leadership  which  he  held 
along  with  R.  Gamliel  passed  to  R.  Tarphon  and  especially  to  R.  Akiba.  He 
had  property  in  Sepphoris  and  may  have  retired  there  and  ended  his  days 
in  obscurity. 

The  saying  contained  in  the  present  passage  is  found  in  A.  R.  NA  XXXVIII, 
but  without  the  last  clause.  In  A.  R.  NB  XXXIV"  the  series  is  complete  but 
divided  into  two  groups,  the  second  being  introduced  by  "He  used  to  say". 
The  order  of  the  several  pairs  varies  in  the  three  versions. 

nrfti  *wn  rnab  rwyi&n  nsm  iroaDrwD-bs  ifci«  nSi  wn  -22 
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22.  "niBsaE  "«.    M.  '-qib  *&  'aa. 

22.  He  used  to  say:  One  whose  wisdom  is  greater  than  his  deeds 
what  is  he  like?  A  tree  whose  branches  are  many  and  its  roots 
few.  And  the  wind  comes  and  roots  it  up  and  overturns  it  on  its 
face,  as  it  is  said  (Jer.  XVH.  6):  —  'And  he  shall  be  like  a  tamarisk 
in  the  desert,  and  he  shall  not  see  when  good  cometh,   and  shall 


III.  21-23  93 

inhabit  the  parched  places  in  the  wilderness,  a  land  that  is  salt 
and  undwelt  in'.  But  one  whose  deeds  exceed  his  wisdom  what  is 
he  like?  A  tree  whose  branches  are  few  and  its  roots  many;  so 
that  even  if  all  the  winds  that  are  in  the  world  come  and  blow 
upon  it  they  stir  it  not  from  its  place,  as  it  is  said  (ib.  8) :  — '  He 
shall  be  like  a  tree  planted  by  the  water,  and  that  sendeth  forth 
its  roots  by  the  river;  and  it  shall  not  see  when  heat  cometh,  and 
its  leaf  shall  be  green,  and  in  the  year  of  drought  it  shall  not  be 
troubled  nor  cease  from  yielding  fruit'. 

22.  A  further  saying  by  R.  Eleazar  b.  Azariah,  in  which  the  thought 
expressed  by  R.  Hanina  b.  Dosa  (see  above,  v.  1 2)  is  expanded  and 
illustrated.  The  lesson  is  that  good  deeds  are  the  practical  proof 
of  true  service  of  God  as  well  as  the  enduring  fruits  of  it,  while 
wisdom  is  vain  unless  there  is  something  to  show  for  it  The  two 
types  of  character  are  illustrated  by  picturesque  figures  of  the  tree 
with  feeble  roots  which  cannot  withstand  drought  and  storms,  and 
the  tree  with  strong  roots  which  stands  firm  though  all  the  winds 
of  heaven  blow  upon  it. 

For  R.  Eleazar  b.  Azariah  see  on  the  preceding  verse.  The  illustration  of 
the  two  trees  is  picturesque  and  forcible,  and  no  doubt  is  due  to  R.  Eleazar 
himself.  Two  proof-texts  are  added,  the  first  from  Jer.  XVII.  6  verbatim,  the 
other  apparently  meant  for  Ps.  I.  3,  but  with  hardly  more  than  a  suggestion 
of  the  words  referred  to.  Possibly  the  point  of  the  allusion  is  to  be  found 
in  the  concluding  words  "all  that  he  doeth  shall  prosper".  But  it  is  not  un- 
likely that  the  proof-texts  here  and  elsewhere  are  an  editorial  addition. 

A.  R.  NA  XXXVIII  contains  this  saying  with  the  two  proof-texts.  A.  R.  NB 
XXXIV  contains  it,  but  without  the  proof-texts;  and  it  adds  another  illustra- 
tion of  the  same  thought  by  R.  Simeon  b.  Eleazar,  who  must  not  be  taken 
to  be  a  son  ofR.  Eleazar  b.  Azariah.  He  was  the  son  of  R.  Eleazar  b.  Shammua 
(see  below  IV.  1 5).  The  only  known  son  of  R.  Eleazar  b.  Azariah  was  called 
Ishmael. 

nisbn  ipsa  *p  in  rra  ^nripi  pp  rifcita  atipn  i$b$  *2n  .23 

23.  rvobn.    S.B.C.D.  min  A.M. 

2 2,.  R.  Eleazar  Hisma  said:  Offerings  of  birds  and  purifications 
of  women,  these,  yea  these,  are  the  essential  precepts.  Astronomy 
and  geometry  are  but  fringes  to  wisdom. 

23.  A  saying  by  R.  Eleazar  Hisma.  If  it  was  intended  to  teach 
a  general  lesson,  then  the  meaning  would  seem  to  be  that  those 
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parts  of  Torah  which  might  seem  to  be  of  least  importance,  and 
with  which  a  man  in  virtue  of  his  sex  has  no  direct  concern,  are 
of  more  worth  than  secular  sciences  which  are  highly  thought  of. 
But  it  is  not  unlikely  that  R.  Eleazar,  who  was  famous  for  his 
attainments  as  a  student  of  astronomy  and  physics,  meant  to  dis- 
arm opposition  on  the  part  of  those  who  disapproved  of  his 
favourite  studies.  He  therefore  declared  that  the  least  item  in  the 
Torah  (or  what  seemed  to  be  the  least)  shared  in  the  divine 
character  of  the  whole,  while  secular  knowledge  however  great 
was  only  an  external  embellishment. 

R.  Eleazar  Hisma  (not  ben  Hisma)  was  a  disciple  of  R.  Jehoshua  b.  Hananjah 
and  of  R.  Akiba.  There  are  no  sufficient  data  to  determine  the  years  of  his 
birth  and  death;  but  he  was  brought  by  R.  Jehoshua  to  the  notice  of  R.  Gamliel 
during  the  voyage  to  Rome,  96  C.  E.,  and  was  by  the  latter  given  an  ap- 
pointment to  provide  him  with  a  living,  as  he  was  in  extreme  poverty  (see 
b.  Hor.  1  oa  and  Siphre  on  Deut.  §  1 6).  But  how  long  he  lived  and  what  be- 
came of  him  there  is  nothing  to  show.  His  name  'Hisma',  which  may  be 
rendered  '  tongue  -tied'  is  explained  in  Vajik.  R.  §  23,  where  it  is  told  how 
he  was  scoffed  at  for  being  ignorant  of  his  duties  as  a  Rabbi,  and  how  he 
prevailed  on  R.  Akiba  to  teach  him  what  to  do  and  say;  after  which  he  re- 
turned to  those  who  had  scoffed  at  him  and  delighted  them  by  his  readiness, 
so  that  they  said  "this  is  R.  Eleazar  the  tongue-tied"!  What  are  here  trans- 
lated "offerings  of  birds"  and  "purifications  of  women",  "j^S^p  and  JT1D  ^HflB 
refer  to  the  offerings  brought  by  women  after  childbirth  and  for  reasons 
arising  out  of  the  monthly  periods.  To  explain  them  fully  would  need  a 
minute  knowledge  of  halachah  and  is  not  necessary  for  the  present  purpose. 
The  point  is  that  they  are  declared  to  be  of  the  very  essence  of  Torah.  The 
commentators  lay  stress  on  the  fact  that  they  contain  very  profound  meaning. 
The  word  translated  "fringes"  is  tlTHSIS,  and  "fringes"  is  not  a  literal 
rendering.  It  is  only  used  in  order  to  bring  out  what  is  evidently  the  point 
of  R.  Eleazar's  saying.  The  origin  of  the  word  is  uncertain,  but  it  has  been 
taken  to  represent  either  nsQitpoqd  or  TtsQicpigeta.  The  former  word  means 
'dainties'  served  either  before  or  after  a  meal,  slight  additions  to  the  main 
courses,  what  Taylor  calls  'after-courses'.  The  latter  word  means  'circum- 
ference '.  The  word  in  its  former  meaning  occurs  elsewhere  in  the  Rabbinical 
literature,  and  most  of  the  commentators  upon  the  present  passage  adopt 
this  meaning.  KrauB,  Lehnworter  I,  p.  280,  holds  that  neither  of  these  mean- 
ings can  be  applied  to  the  present  passage  in  Aboth,  and  himself  suggests 
that  the  word  represents  nXriqocpOQia  in  the  sense  of  "that  which  gives  support 
or  confirmation".  He  translates  "astronomical  and  geometrical  studies  give 
full  support  to  wisdom".  The  suggested  derivation  seems  to  be  rather 
hazardous,  for  it  involves  what  he  calls  a  "leicht  erklarliche  Contraction" 
of  the  first  two  syllables;  but  more  than  that,  it  misses  the  point  of  R.  Eleazar's 
saying.  He  was  urging  not  the  importance  but  the  unimportance  of  astronomy 
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and  geometry  in  comparison  with  halachah.  It  would  have  spoiled  his  case 
to  have  shown  how  astronomy  &c.  were  a  valuable  support  to  wisdom.  On 
the  contrary  he  wished  to  teach  that  astronomy  &c.  was  all  very  well  in  its 
way,  but  lay  quite  far  from  the  real  centre  the  real  truth  that  mattered.  This 
point  is  brought  out  whether  '"ID  represent  nsQicpoQa  or  ne(>iq>iQ6icc,  and  the 
commentators  have  mostly  assumed  the  former.  They  have  also  demurred  to 
the  disparagement  of  sciences  in  which  many  Jews  have  become  famous. 
It  is  allowable  to  render  'B3  by  'geometry',  although  it  usually  denotes  a 
form  of  deduction  based  upon  the  numerical  value  of  the  letters  of  the 
alphabet.  Th.e  latter  rendering  would  not  bear  out  R.  Eleazar's  point,  and 
the  rendering  'geometry'  is  suggested  by  the  word  itself,  which  is  only  a 
Hebrew  form  of  yeoafietQicc. 


"S^nn  pnD  CHAP.  IV. 

^rtip^'bs'n  ifc^pj  o^-baft  -raibn  ron  nnps  iftia  srait  yz  .1 
;rto  Tto^pg  tfiprrtij  iftyisn  liaa  inra  :^>  mrftf  ^rri72  ^  ^b?^n 
ippn^i  rmipn  tmjj  inra  :T?  ij^q  irms  bigiEn  liayo  d^.bk  $pi« 
nitfi  njo  fi^i*^  spT#8  .$  nits';  sp'jQjg  bsan  ^2  spgs  tt  -\i2$?t 
*$fSfQ  h?  "1^^  ni^n  n$  nsssn  7SD£  inrs  .aan  Dbi^b  ^b 

1.  Ben  Zoma  said:  Who  is  wise?  He  who  learns  from  e very- 
man.  As  it  is  said  Ps.  CXIX.  99: — "From  all  my  teachers  I  get 
understanding,  for  thy  testimonies  are  my  meditation."  Who  is 
strong?  He  who  controls  his  passions,  as  it  is  said  Prov.  XVI.  32: — 
'Better  is  the  long  suffering  than  the  mighty,  and  one  that  ruleth 
his  spirit  than  one  who  taketh  a  city.'  Who  is  rich?  He  who  re- 
joiceth  in  his  portion,  as  it  is  said  Ps.  CXXVIII.  2: —  'When  thou 
eatest  of  the  labour  of  thy  hands  happy  art  thou  and  and  it  shall  be 
well  with  thee'.  Happy  art  thou  in  this  world,  and  it  shall  be  well 
with  thee  in  the  world  to  come. 

Who  is  honoured?  He  who  honours  mankind,  as  it  is  said  1.  Sam. 
II.  30  'For  them  that  honour  me  will  I  honour,  and  they  that 
despise  me  shall  be  lightly  esteemed'. 

1.  A  group  of  definitions  of  certain  types  of  character,  the  wise, 
the  strong,  the  rich  and  the  honourable.  By  means  of  these  de- 
finitions their  author,  Ben  Zoma,  teaches  the  virtues  of  true  wisdom, 
self  control,  contentment  and  courtesy;   but  the  teaching  is  raised 
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above  mere  commonplace  by  the  force  and  aptness  of  the  definitions. 
He  who  learns  from  every  man  is  wise  because  he  has  an  open 
mind,  read)r  to  acquire  knowledge,  and  has  also  the  sympathy  and 
humility  which  are  not  restrained  by  pride  from  seeking  knowledge 
wherever  it  is  to  be  found.  He  is  truly  strong  who  is  master  of 
himself;  he  is  rich  who  finds  enough  in  what  he  has  and  is  not 
craving  for  more.  He  is  deserving  of  honour  who  himself  honours 
his  fellows. 

The  lessons  are  so  plain  that  they  hardly  need  any  explanation. 
They  deserve  to  be  remembered  as  amongst  the  best  epigrams 
which  Jewish  moralists  have  produced. 

Ben  Zoma,  more  fully  Simeon  b.  Zoma,  was  a  disciple  of  R.  Jehoshua 
b.  Hananjah,  but  it  is  not  possible  to  fix  the  dates  of  his  birth  and  death. 
All  that  can  be  said  is  that  he  lived  in  the  later  years  of  the  first  century 
C.  E.,  and  that  he  died  young.  The  proof-texts  are  again  probably  editorial; 
they  are  not  always  very  appropriate  and  add  nothing  to  the  force  of  the 
original  saying.  The  text  Ps.  CXIX.  99  does  not  prove  Ben  Zoma's  point, 
neither  does  the  text  I.  Sam.  II.  30,  as  will  be  seen  on  referring  to  the  several 
passages.  Ben  Zoma's  sayings  are  given  in  A.  R.  NA  XXIII,  and  A.  R.  NB 
XXXIII.  In  the  latter  passage  is  an  addition  not  found  in  Aboth.  Ben  Zoma 
is  another  instance  of  a  Jewish  teacher  with  a  Greek  name.  Zoma  represents 
^(Ofiog,  which  means  broth  or  soup.   It  has  no  connexion  with  fcOSPPT,  filth. 

rnTia  rijtpjti  rvpyn  yn  qtIm  rfep  njppj  yn  nq  nrria  *&  ]Z  .2 
tnras  rra*  -ohm  tnsn  msto  -oW  mn*  rhila  rrasn  men 

T  ••  -1  r*l        T   :  T  :     •  T  :     •         -    s    v  T  ••  -s  v  iv  t  ■•  —.  -         t  :    • 

2.  Ben  Azai  said:  Be  swift  towards  a  light  precept,  and  flee 
from  transgression;  for  precept  leads  to  precept  and  transgression 
to  transgression.  For  the  reward  of  a  precept  is  a  precept  and  the 
reward  of  a  transgression  is  a  transgression. 

2.  A  saying  by  Ben  Azai,  the  last  clause  of  which  is  widely 
known  outside  the  circle  of  the  Rabbinical  literature.  The  lesson 
that  a  light  precept  should  count  as  much  as  a  weighty  one  is 
taught  in  the  saying  of  Rabbi  already  considered,  (above,  II.  i); 
but  Ben  Azai  teaches  it  from  a  different  point  of  view  and  raises 
it  to  a  higher  plaue.  A  precept,  'mitzvah'  is  to  be  welcomed 
and  sought  for,  because  it  will  lead  to  another,  and  every  precept 
is  an  opportunity  offered  for  serving  God.  It  is  a  privilege  not  a 
burden,  a  gain  not  a  loss;  therefore  there  can  be  no  truer  reward 
for  a  mitzvah  than  another  mitzvah;  as  a  poet  has  said, 
"And  we  will  ask  for  no  reward 
"Except  to  serve  Thee  still". 


IV.  i—2  97 

The  other  half  of  the  lesson  is  the  stern  but  necessary  converse 
of  the  first  A  transgression  is  a  spurning  of  the  service  of  God,  it 
is  a  loss  and  a  burden,  an  injury  inflicted  upon  oneself,  and  it 
brings  others  after  it.  The  retribution  for  such  transgression  is 
further  transgression;  the  loss  becomes  greater,  the  burden  heavier, 
the  injury  more  deadly,  and  thus  the  sinner  is,  by  the  solemn 
justice  of  God,  requited  for  his  sin.  The  gate  of  repentance  is 
doubtless  ever  open  to  him;  but  the  teacher  leaves  the  lesson  in 
its  grim  simplicity.  This  is  one  of  the  great  words  of  Jewish 
ethical  teaching. 

Ben  Azai,  more  fully  Simeon  b.  Azai l  is  frequently  mentioned  along  with 
Ben  Zoma  his  contemporary.  He  was  closely  associated  with  R.  Akiba  as 
disciple  and,  though  probably  much  younger,  as  companion,  "QH.  Both  owned 
R.  Jehoshua  b.  Hananjah  as  their  teacher.  Ben  Azai,  like  Ben  Zoma,  was  for 
some  reason  never  ordained,  and  is  never  called  Rabbi.  As  a  rare  ex- 
ception to  Jewish  practice  he  was  never  married,  though  there  was  a  report 
(b.  Kethub.  63*)  that  the  daughter  of  Akiba  was  secretly  married  to  him,  doing 
what  her  mother  had  done  for  Akiba  himself.  It  is  possible  to  imagine,  per- 
haps dimly  to  discern,  the  traces  of  a  romance  and  a  tragedy  in  the  hint 
of  a  secret  marriage,  a  parting  from  the  woman  he  loved,  thenceforth  his 
passionate  devotion  to  the  study  of  Torah,  and  his  answer  to  those  who 
wondered  at  his  remaining  solitary,  "my  soul  has  drunk  of  the  Torah;  others 
can  maintain  the  human  race". 

As  for  the  chronology  of  his  life,  all  that  can  be  said  in  addition  to  the 
relations  with  R.  Jehoshua  and  R.  Akiba  above  mentioned,  is  that  he  was 
present  at  Jabneh  when  R.  Gamliel  was  deposed  (M.  Zebah.  I.  3),  and  that 
his  name  occurs  in  one  list  (Ech.  R.  II.  2)  of  the  msb/Q  "Win,  those  killed 
in  the  persecution  after  the  war  of  Bar  Cocheba.  He  does  not  appear  amongst 
those  at  Usha  and  Jabneh  after  the  persecution.  He  is  mentioned  (b.  Ber. 
62*,  Jeb.  4a)  along  with  R.  Jehudah  who  did  not  become  eminent  till  after 
the  war,  but  such  intercourse  may  have  taken  place  at  Jabneh  before  that 
date,  as  R.  Jehudah  is  known  to  have  been  a  disciple  of  R.  Akiba,  and  would 
therefore  have  many  opportunities  of  meeting  Ben  Azai. 

The  saying  under  consideration  is  found  in  A.  R.  N.A  XXV,  and  A.  R.  N.B 
XXXIII,  in  both  cases  in  an  expanded  form,  but  in  both  the  final  clause  in 
its  severe  simplicity  is  left  untouched.  See  also  Debar  R.  VI.  4  where  part 
of  the  saying  is  rather  feebly  illustrated,  and  in  Tanhuma,  Ki  Tctzi  I,  where 
Ben  Azai  is  not  even  mentioned,  and  only  the  illustrations  of  Debar.  R.  re- 
peated. 


1  The  name  Azai  is  a  contracted  form  of  Azariah;  cp.  Zaccai  for  Zechariah, 
Johai  for  Johanan,  Mai  perhaps  for  Eleazar,  Nittai  for  Nathanjah,  Shammai  perhaps 
for  Shemariah,  more  probably  for  Shemajah. 

7 


98 


Aboth 


nDi-bsb  Tbun  hnn  htm  DiK-bsb  tn  \-jfi  ba  ixji«  rrn  wn  -3 

TTT.  •;-•:  :  ttt.t  .  tt 

:Dip^Q  ib  t^td  nniT  ^  y$\  nsiD  ib  ^gig  Dna  $  pgti 

3.  He  used  to  say:  Despise  not  any  man  and  regard  nothing  as 
impossible;  for  you  find  no  man  who  has  not  his  hour,  and  no  thing 
which  has  not  its  place. 

3.  Another  saying  by  Ben  Azai,  simple  in  expression  but  wide 
in  range.  Some  take  it  as  a  mere  counsel  of  prudence,  Beware  of 
consequences,  since  a  seemingly  trivial  thing  may  lead  to  great 
results,  for  evil  no  less  than  for  good.  One  commentator  even  draws 
the  lesson  Despise  no  man,  for  the  time  may  come  when  he  will 
be  able  to  do  thee  a  mischief.  This  is  surely  to  place  a  harsh  and 
cynical  interpretation  upon  Ben  Azai's  words,  which  is  in  no  way 
called  for.  The  real  lesson  seems  to  be  this :  —  Call  no  man  and 
no  thing  contemptible;  for  in  God's  world  there  is  not  a  man  or 
a  thing  unneeded  or  useless.  Great  and  small  alike  they  have  their 
part  to  play,  and  their  set  time  in  which  to  fulfil  their  Maker's 
purpose.  The  lesson  is  thus  that  of  a  living  sympathy  with  all 
created  beings,  and  even  with  their  Creator,  and  an  insight  born 
of  that  sympathy  into  the  deep-lying  unity  beneath  the  infinite 
variety  of  the  world. 

For  Ben  Azai  see  on  the  preceding  v.  This  saying  does  not  appear  to 
be  included  in  A.  R.  N.,  though  other  sayings  of  Ben  Azai  are  found  there 
A.  R.  NA  XXV  and  A.  R.  NB  XXXHI  besides  those  mentioned  above  which 
are  not  in  Aboth. 

ujiSK  rnjprng  m-i  boip  nin  ikq  'itop  nfcia  rpni  ura  w£  h3i  .4 

T     • 

4.  "JSOS  "J6«.     M.  once  only. 

4.  R.  Levitas  of  Jabneh  said:  Be  exceeding  humble,  for  the  hope 
of  mortal  man  is  the  worm. 

4.  A  maxim  of  humility  which  needs  no  expansion  to  explain  its 
meaning. 

R.  Levitas  is  mentioned  only  here  and  in  Pirke  de  R.  Eliezer.  The  present 
maxim  is  repeated  in  A.  R.  NB  XXXIV.  There  are  no  data  by  which  to  fix 
his  chronology.  This  is  an  instance  which  shows  that  the  compiler  of  Aboth 
was  not  concerned  to  choose  sayings  only  by  eminent  teachers;  also  that  the 
teachers  whose  sayings  he  did  choose  cannot  all  have  been  regarded  as  the 
'Fathers'  named  in  the  title  of  the  book.  The  compiler  seems  to  have  made 
his  selection  according  to  the  importance  of  the  maxim  not  according  to  the 
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eminence  of  the  teacher  who  gave  it;  the  importance,  that  is,  for  his  own 
purpose  whatever  it  may  have  been.  In  the  present  instance  the  lesson  on 
humility  is  taught  with  a  certain  extravagance  of  expression,  btXD  "HM  *JfcfiQ  "IKE, 
which  may  have  struck  the  compiler  as  worth  preserving,  and  he  found  a 
suitable  place  for  it  after  Ben  Azai's  fine  saying.1 

Te  name  Levitas  represents  AevUr\q,  60  that  we  have  here  an  instance  of 
a  Jew  bearing  a  Greek  name  which  was  formed  from  a  Hebrew  original. 

pgp  ^nD5  ffjp^  did  itoprrb?  t^Ik  npTii5"|?  flpt  ^  .5 
:W(n  b*fcra  Ttfcb]  mm  Wm\s&  ina  ^nbsn  isfcfc 

5.  asiaa . . .  Titoa.    M.  om.  2. 

5.  R.  Johanan  ben  Barokah  said:  He  who  profanes  the  Name  of 
Heaven  in  secret  they  exact  the  penalty  from  him  openly.  Ignorant 
and  wilful  are  all  one  in  regard  to  profaning  the  Name. 

5.  A  lesson  on  profanity,  a  sin  which  includes  not  merely  im- 
pious speech  but  any  act  or  word  which  offends  against  the  majesty 
of  God.  Retribution  follows  upon  every  such  offence  whether  it 
were  done  wilfully  or  in  ignorance;  and  though  the  offence  were 
in  secret  the  retribution  is  inflicted  openly.  According  to  the  com- 
mentators the  sin  aimed  at  is  the  hypocrisy  of  the  man  who  is 
outwardly  pious  and  holy  while  inwardly  he  is  corrupt  and  un- 
clean. Retribution  falls  upon  him  openly  when  his  hypocrisy  is 
exposed.  This  is  true,  but  it  hardly  covers  the  whole  case;  for 
hypocrisy  is  a  sin  of  wilfulness  not  of  ignorance.  But  a  man  might 
ignorantly  or  inadvertently  do  something  which  when  brought 
to  light  is  seen  to  be  a  profanation  of  the  Name;  and  in  that  ex- 
posure, which  shows  him  the  real  nature  of  his  offence,  consists 
the  retribution  which  is  inflicted  openly.  In  this  way  retribution 
awaits  alike  the  wilful  and  the  ignorant  offender;  but  Maimonides 
well  observes  that  they  are  alike  in  the  fact  of  their  punishment 
not  in  the  greatness  of  it    The  hypocrite  whose  false  piety  is  ex- 


1  R.  Levitas'  saying,  however,  is  not  his  own.  It  is  a  quotation  from  Ecclus. 
VII.  17,  where  the  Hebrew  text  of  the  recovered  fragments  gives  the  exact  words. 
It  is  well  known  that  Ben  Sira  is  several  times  quoted  in  the  Talmud;  but  the 
book  was  not  included  in  the  Canon,  and  it  is  certainly  remarkable  that  Rabbi 
should  have  included  in  his  list  a  teacher,  whose  one  maxim  was  a  quotation  from 
Ben  Sira.  In  R.  E.  J.  XXXV,  p.  53,  thus  before  the  discovery  and  publication  of 
the  Hebrew  fragments,  F.  Perles  showed  by  comparison  of  the  Syriac  text  that  the 
passage  in  Aboth  gave  the  Hebrew  original.  He  suggested  a  Christian  interpolation 
in  the  Greek  text. 
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posed  feels  a  deeper  shame  than  the  man  who  knew  not  that  he 
did  wrong  and  is  filled  with  remorse  when  he  realises  it. 

R.  Johanan  b.  Baroka  was  a  disciple  of  R.  Jehoshua  b.  Hananjah,  and  is 
mentioned  (b.  Hag.  3*)  as  visiting  his  teacher  along  with  R.  Eleazar  Hisma 
(see  above  III.  2$)  in  Pekiin,  at  some  date  after  the  deposition  and  restoration 
of  R.  Gamliel  at  Jabneh.  He  must  have  survived  the  war  of  Bar  Cocheba 
and  the  persecution  which  followed  it,  for  he  is  mentioned  in  connexion  with 
R.  Meir  and  R.  Jehudah.  In  b.  R.  h.  Sh.  $2*  it  is  said  that  he  was  present 
and  active  at  Usha;  but  j.  R.  h.  Sh.  50b  has  R.  Ishmael  b.  R.  Joh.  b.  Baroka, 
Siphra  p.  ioib  has  R.  Hanina  b.  Joh.  b.  Baroka.  The  probability  is  in  favour 
of  R.  Ishmael. 

lift$>  n^bb^i  i-rabb  iTS  yp^ptt  rritosb  nra  b?  ygteji  T®b5*i 

:  ntesbi 

6.  133.     So  A.B.M.    C.S.  on.  some  texts  have  "W  "an  ~C. 

6.  R.  Ishmael  his  son  said:  He  who  learns  with  a  view  to  teach- 
ing they  give  him  the  opportunity  to  learn  and  to  teach.  And  he 
who  learns  with  a  view  to  doing  they  give  him  the  opportunity  to 
learn  and  to  teach,  to  observe  and  to  do. 

6.  A  saying  by  R.  Ishmael,  son  of  the  preceding.  The  meaning 
is  not  quite  clear,  and  some  of  the  commentators  felt  a  difficulty-. 
On  the  face  of  it  the  meaning  is  merely  that  whether  a  man  studies 
Torah  for  a  lower  or  for  a  higher  purpose  the  opportunity  is  given 
him  to  do  so,  a  lesson  of  no  particular  value.  A  contrast  is  evidently 
intended  between  mere  learning  of  Torah,  for  self  improvement, 
and  the  doing  of  it  whereby  also  others  are  benefitted.  And  this 
contrast  would  be  clear  if  it  were  not  that  the  (mere)  teaching  'and 
not  mere  learning  is  set  in  contrast  to  the  doing  of  Torah.  If  a 
man  studies  Torah  in  order  to  teach  it  he  is  surely  unselfish;  for 
he  benefits  others,  and  it  is  a  needless  assumption  that  he  only  aims 
at  winning  renown  and  honour  as  a  teacher.  The  passage  would 
be  much  more  intelligible  if  it  were  read  "He  that  studies  Torah 
in  order  to  learn".  In  that  case  there  would  be  point  in  saying 
that  such  as  one  is  given  the  opportunity  to  learn  and  to  teach.  If 
his  purpose  were  merely  selfish  he  is  given  the  chance  of  acting 
unselfishly.  The  rest  of  the  saying  then  follows  naturally;  if  his 
purpose  be  the  higher  one  of  doing  the  Torah,  then  he  is  given 
the  opportunity  of  doing  and  keeping  and  also  of  learning  and 
teaching  it,  he  finds  the  full  blessing  which  can  come  from  oc- 
cupation with  Torah. 
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R.  Ishmael  b.  R.  Johanan  b.  Baroka,  son  of  the  preceding.  He  was  one  of 
the  assembly  which  met  at  Usha  after  the  persecution,  and  later.  But  there 
are  no  data  by  which  to  fix  the  termini  of  his  life.  In  general  he  was  con- 
temporary with  R.Simeon  b.  Gamliel  from  140CE.  onwards.  The  saying 
under  consideration  is  found  in  A.  R.  NA  XXXII  with  a  notable  difference; 
it  reads  in  the  first  clause  "pp^BCQ  "pX  "they  do  not  give  him  the  opport- 
unity", a  reading  which  is  contradicted  by  experience.  Also,  the  author  of 
the  saying  is  called  R.  Ishmael  without  anything  to  show  which  R.  Ishmael 
is  intended.  A  few  lines  further  down  a  saying  is  given  by  R.  Ishmael 
b.  R.  Hanina  b.  Baroka,  which  shows  that  the  compiler  attributed  the  previous 
saying  to  some  other  R.  Ishmael. 

Duran,  in  his  commentary  Magen  Aboth,  says  that  the  man  who  teaches 
in  order  that  they  may  call  him  Rabbi  is  allowed  the  opportunity  to  carry 
out  his  purpose;  but  he  is  not  found  worthy  to  "keep  and  to  do",  and  this 
is  his  sufficient  penalty.  "And"  (Duran  adds)  "we  have  seen  many  'hachamim' 
such  as  he,  who  do  nothing,  and  they  are  a  burden  to  the  world". 

*Tp%  W$s  to?n  bai  itoan  yn  tfhps  b«  itf*  P^t  W  -7 
nyi  sp)  ps  b*Q$b  wp  0\  tta-b^rnrp  mTt?5  rigjg  bai:  p;vj 
(triw!  «"3)  n^rrbs  xp$)  h.t  ^bn  a^n^  ranriiipBTi  nnia  bbn 

jiabisn  in  v*n  btoiD  niin  ^rnn 

T  T        I     •  T    "  "  T  ...     .1 

7.  bar  ■pynn...  -naatn  "jo  as-non.    M.  om. 

■jt-ra  bD«b.    A.C.D.M.    B.S.  om  -pnnb.    Some  texts  have  ra  "iiBfik 
mob.    A.C.D.M.  om.  and  read  mson  bs  Kn. 

S.  'n  bsixn  bss  rrrab  etn. 

7.  R.  Zadok  said:  Separate  not  thyself  from  the  congregation 
and  make  not  thyself  as  they  who  prepare  the  judges;  and  make 
not — {it  or  them) — a  crown  wherewith  to  magnify  thyself  nor  a 
'dish'  wherewith  to  eat  And  thus  Hillel  used  to  say  'and  he  who 
serves  himself  with  the  crown  passes  away'.  Here  thou  hast  learned 
that  everyone  who  makes  profit  from  the  words  of  Torah  removes 
his  life  from  the  world. 

7.  A  saying  which  if  the  text  is  correct  is  mainly  made  up  of 
quotations  from  earlier  teachers.  The  maxim  of  Jehudah  b.  Tabbai 
(I.  8  first  clause)  is  combined  with  a  saying  of  Hillel  (II.  5  first 
clause),  and  another  saying  by  him  (I.  13).  The  two  former  may 
be  interpolations,  but  the  third  can  hardly  be  so,  for  it  is  brought 
in  to  prove  the  assertion  in  the  last  clause,  which  alone  is  R.  Zadok's 
own  contribution.  The  lesson  is  that  Torah  must  not  be  made  a 
means  of  gain,  no  teacher  of  Torah  must  earn  his  living  by  teaching. 
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The  practice  of  the  Tannaim  was  in  accordance  with  this  precept; 
in  later  times  religious  teachers,  both  Jewish  and  Christian,  have 
looked  at  the  question  from  a  different  standpoint,  and  arrived  at 
a  different  conclusion.  The  commentators  serve  to  illustrate  the 
change  both  of  theory  and  of  practice. 

R.  Zadok  was  one  of  a  family  in  which  the  names  Zadok  and  Eliezer  (or 
Eleazar)  were  repeated  for  several  generations  in  succession,  so  that  it  is 
not  easy  to  decide  which  Zadok  or  which  Eliezer  b.  Zadok  is  meant  in  a 
given  case.  Hyman  in  his  very  useful  and  valuable  "Toldoth  Tannaim 
ve-Amoraim"  I.  pp.  201 — 5  has  disentangled  the  family  history  with  con- 
siderable success,  and  I  refer  the  reader  to  his  analysis.  The  Zadok  with 
whom  we  are  at  present  concerned  is  most  probably  the  one  who  is  said  to 
have  been  spared  after  the  fall  of  Jerusalem  in  70  C.  E.  at  the  intercession 
of  R.  Johanan  b.  Zaccai.  He  lived  several  years  afterwards  as  an  honoured 
member  of  the  assembly  at  Jabneh ;  and  if  it  be  true  that  he  fasted  for  forty 
years  before  the  siege  he  must  have  been  an  old  man  at  his  death.  On 
these  lines  his  life  would  cover  the  greater  part  of  the  first  century  C.  E. 
Hillel  died  only  a  few  years  before  he  was  born,  and  his  great  reputation 
would  make  one  of  the  earliest  and  strongest  impressions  on  the  mind  of 
the  young  Zadok.  This  would  supply  a  reason  for  the  reference  to  Hillel's 
words  in  his  own  saying;  and,  for  what  it  is  worth,  it  gives  some  slight 
colour  to  the  suggestion  (see  Introduction  §  C)  that  R.  Zadok  may  have  been 
the  author  of  ch.  I  of  Aboth.  R.  Gamliel  of  Jabneh  held  him  in  exceptional 
honour;  and  if  he  left  in  R.  Gamliel's  possession  at  his  death  the  list  of  the 
older  teachers  ending  with  the  fall  of  Jerusalem,  that  list  would  naturally 
pass  in  time  to  R.  Gamliel's  grandson,  Rabbi,  the  editor  of  the  Mishnah. 
The  possession  of  that  list,  coming  from  a  man  so  distinguished  as  R.  Zadok, 
might  naturally  induce  Rabbi  to  enlarge  the  collection  by  including  in  it 
sayings  by  other  teachers  which  seemed  to  him  worthy  of  remembrance,  and 
such  a  historical  note  as  is  found  in  II.  10 — 12.  This  is  pure  conjecture, 
but  at  least  it  serves  to  make  more  intelligible  the  gradual  formation  of 
Aboth. 

The  two  clauses  in  this  v.,  beginning  "Separate  thyself.  .  ."  and  "make 
not  thyself  ..."  are  not  found  in  the  older  texts  and  commentaries  (see 
Taylor  II.  156).  The  author  of  the  "Midrash  Shemuel"  knew  of  their  being 
found  in  some  texts  but  only  by  hearsay.  They  are  probably  interpolated, 
but  for  what  reason  is  not  apparent,  since  they  have  already  been  given  in 
connexion  with  their  original  authors  in  Aboth. 

R.  Zadok's  own  saying  begins  with  "Make  not  ...  a  crown  wherewith  to 
magnify  thyself".  The  implied  object  of  'make'  is  not  'a  crown'  but  either 
'Torah'  or  'words  of  Torah' ;  and  the  latter  is  probably  intended,  as  the 
better  reading  is  "make  not  them",  BttPn  b».  This  would  seem  to  show  that 
the  first  clause,  now  lost,  made  some  reference  to  "words  of  Torah";  and  in 
that  case  the  two  really  irrelevant  maxims  were  put  in  to  fill  the  gap  left 
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by  the  omission  of  the  original  clause.  There  is  considerable  variation  in  the 
clause  "Make  not ...  a  crown  &c".  The  word  DITlp,  axe  or  spade,  is  found 
in  all  the  texts,  but  the  verb  which  defines  its  use  varies  being  either  'to  eat 
with',  fto  dig  with',  'to  cut  with'.  The  first  variant  shows  that  there  must 
have  been  an  alternative  to  D1*np,  but  what  it  was  is  not  known.  Hillel's 
maxim,  quoted  by  R.  Zadok  in  support  of  his  own,  is  in  Aramaic,  and  forms 
the  last  clause  of  I.  13. 

ntn^n  bs>  -i^  fatt  rrrinrrns  ispsrrb?  ifcifc  *&*  ^  .8 
:m*flci  bs  bbrra  iM  rryinn-ns  bJcnprrSy] 

8.  R.  Jose  said:  Every  one  who  honours  Torah  is  himself  hon- 
oured of  men,  and  every  one  who  dishonours  the  Torah  is  himself 
dishonoured  of  men. 

8.  A  lesson  on  reverence  for  the  Torah;  but  whether  for  the 
Torah  as  divine  revelation  or  the  written  Torah  contained  in  a 
scroll  is  not  defined.  The  commentators,  by  the  illustrations  which 
they  give,  mostly  adopt  the  latter  interpretation.  This  is  certainly 
one  of  the  ways  in  which  reverence  for  Torah  would  naturally 
show  itself;  but  the  lesson  loses  its  impressiveness  if  its  scope  is 
thus  restricted,  and  its  accordance  with  experience  is  open  to 
question.  To  be  scrupulous  in  respect  for  a  Sepher  Torah  is  not 
always  a  sure  way  to  win  popular  esteem.  The  truth  of  the  say- 
ing becomes  most  apparent  and  its  ethical  value  greatest  if  the 
term  Torah  be  understood  in  its  highest  and  most  inclusive  sense 
of  the  divine  revelation.  Reverence  for  Torah  is  then  reverence 
for  the  revelation  and  for  the  Revealer;  and  where  such  reverence 
fills  a  man's  mind  and  inspires  his  character,  his  fellowmen  in- 
stinctively respect  him  and  respond  to  his  unconscious  influence. 

R.  Jose,  without  patronymic,  is  in  the  Tannaite  literature  R.  Jose  b.  Halaphta, 
one  of  the  disciples  of  Akiba  who  became  eminent  after  the  Hadrianic  per- 
secution. For  the  dates  of  his  life  a  terminus  a  quo  is  given  by  the  fact  (which 
he  mentions  himself,  T.  Shebi.  IV.  4)  that  he,  along  with  R.  Jehudah,  had 
been  in  the  company  of  R.  Tarphon.  Now  R.  Tarphon  died  in  or  about 
1 1 7  C.  E.,  and  R.  Jose  cannot  have  been  less  than  twenty  years  of  age  at 
the  time,  so  that  he  must  have  been  born  not  later  than  97  C.  E.  possibly 
earlier.  On  the  other  hand  he  lived  to  be  one  of  the  chief  supporters  of 
Rabbi,  of  course  after  the  death  of  Rabbi's  father,  R.  Simeon  b.  Gamliel. 
This  event  took  place  at  some  time  between  160  and  170  C.  E.  Gratz  places 
it  in  165  C.  E.  (G.  d.  J.  IV.  471).  R.  Jose  must  therefore  have  been  still  living 
some  years  after  this.  He  survived  R.  Meir  (b.  Kidd.  52b);  and  after  his  death, 
Rabbi  relied  on  his  authority  against  that  of  R.  Meir  (b.  Gitt.  67*).  If  he  lived 
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to  an  advanced  age,  his  death  cannot  be  placed  much  later  than  180C.  E. 
For  a  general  account  of  his  life  see  the  article  in  J.  E.  R.  Jose's  saying  is 
found  in  A.  R.  N.A  c.  XXVII  with  the  addition  of  a  proof-text  (i.  Sam.  II.  30), 
which  does  not  indeed  establish  the  truth  of  the  saying  though  it  tends  to 
confirm  the  interpretation  given  above.  A.  R.  N.B  c.  XXXII  gives  the  saying 
without  the  proof-text. 

bi^n  nys  ttftrs  pile  pn  fp  in:??  tpjnn  TGia  b»3if#  ^n  .9 

9.  "isa.    M.S.  "W  "O-ia. 

9.  R.  Ishmael  ben  R.  Jose  said:  He  who  shuns  the  office  of  judge 
escapes  enmity  theft  and  perjury;  but  he  who  is  haughty  in  his 
teaching  is  foolish  wicked  and  arrogant. 

9.  A  lesson  rather  of  practical  experience  than  of  ethical  pre- 
cept. To  perform  the  duty  of  a  judge  is  to  run  the  risk  of  moral 
danger;  for,  by  the  decision  which  he  gives,  he  lays  himself  open 
to  the  ill  will  of  the  loser  in  the  suit,  he  may  become  unwittingly 
a  party  to  a  wrongful  disposition  of  property,  and  he  may  be  the 
means  of  leading  some  witness  to  swear  falsely.  It  is  prudent 
therefore  for  a  man  to  excuse  himself  from  acting  as  judge.  But 
the  teacher  does  not  say  that  a  man  ought  to,  or  even  that  he 
may,  so  excuse  himself.  If  his  duty  consists  in  his  filling  that  of- 
fice then  he  must  do  his  duty.  The  teacher  is  pointing  out  what 
makes  the  duty  especially  hard  and  morally  dangerous,  and  his 
intention  may  be  to  warn  any  who  are  inclined  to  magnify  their 
office  as  judge.  The  second  part  of  the  saying  continues  the  warn- 
ing, at  least  if  it  refers  to  a  man  who  acts  as  judge.  One  who 
is  haughty  on  the  judgment-seat  takes  away  all  moral  worth  from 
his  decisions,  by  showing  himself  foolish  wicked  and  arrogant.  The 
clause,  however,  may  refer  to  teachers  in  general  and  not  to  judges, 
since  it  is  not  the  function  of  a  judge  to  teach  at  all,  but  to  ad- 
minister justice.  Yet  the  remark  is  none  the  less  true  when  applied 
to  a  judge. 

R.  Ishmael.  This  is  R.  Ishmael  b.  Jose  b.  Halaphta.  The  texts  vary  between 
'Ishmael  his  son'  and  cIsmael  b.  R.  Jose'.  A  variant  is  "" Simeon  his  son'. 
In  any  case  he  was  the  son  of  R.  Jose,  the  author  of  v.  8.  From  this  fact 
some  indication  may  be  obtained  as  to  his  chronology.  There  is  no  evidence 
that  he  remembered  or  had  any  part  in  the  Hadrianic  persecution,  but  he 
says  himself  that  he  saw  R.  Ishmael  b.  Elisha  (b.  Jeb.  1 04*).  This  goes  to 
confirm  what  is  said  above  (see  on  III.  16)  that  R.  Ish.  b.  Elisha  survived  the 
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persecution;  and  if  so,  then  the  date  of  his  death  must  be  late  enough  to 
allow  of  the  younger  R.  Ishmael  having  seen  him  while  not  remembering  the 
persecution.  The  year  145C.  E.  would  meet  the  case,  if  the  younger  Ishmael 
were  born  not  later  than  135  C.  E.  On  the  other  hand  he  lived  to  old  age, 
and  was  closely  associated  with  Rabbi,  presumably  in  Sepphoris  where 
R.  Ishmael  had  spent  most  of  his  life  and  whither  Rabbi  removed  seventeen 
years  before  his  death.  This  would  bring  the  death  of  R.  Ishmael  into  the 
third  century  C.  E.  Rabbi  died  in  2IQ  C.  E.,  R.  Ishmael  probably  but  a  few 
years  earlier,  say  210  C.  E. 

For  a  general  account  of  R.  Ishmaei  b.  J.  see  the  article  in  the  J.  E.  His 
saying  about  the  office  of  a  judge  gains  force  from  the  faci  that  he  was  him- 
self a  judge  and  noted  for  his  integrity  (b.  Mace.  24*).  He  drew  enmity  upon 
himself  by  aiding  the  Roman  government  to  arrest  robbers,  the  criminals 
being  of  his  own  people  (b.  B.  M.  84*). 


:nr,N  vsr\  "pnksi  irrs  T?t  iJ^p.  -wrc 

10.  He  used  to  say:  Judge  not  alone,  for  there  is  none  save  one 
who  judgeth  alone.  And  say  not  Receive  my  opinion,  for  thev  are 
entitled  and  thou  not. 

10.  Another  saying  by  the  same  teacher,  and,  like  the  preceding, 
concerned  with  the  function  of  a  judge.  It  is  also  a  counsel  founded 
on  experience.  In  a  matter  so  important  as  judging  between  a  man 
and  his  neighbour  it  is  not  safe  for  the  judge  to  rely  on  himself 
alone;  he  should  share  his  responsibility  and  be  supported  by  the 
wisdom  and  authority  of  others.  God  alone  can  judge  alone.  More- 
over, the  judge  must  not  force  his  opinion  upon  those  whom  he 
judges  (or  perhaps  upon  his  colleagues),  for  they  are  as  competent 
to  judge  as  he  is. 

For  R.  Ishmael  b.  J.  see  the  preceding  note.  His  saying  is  quoted  as 
Mishnah,  j.  Sanh.  l8a,  a  propos  of  an  opinion  by  R.  Abahu  a  century  later 
upon  the  subject.  If  the  practice  of  judging  alone  had  not  been  known  there 
would  have  been  no  need  of  a  warning  against  it  nor  of  an  explanation  of 
what  it  implied.  Duran  in  his  commentary,  ad  foe.,  is  at  pains  to  justify  the 
practice. 

This  saying  and  the  preceding  are  found  in  A.  R.  N.H  XXXIV,  but  are 
tthere  attributed  to  R.  Eliezer  son  of  R.  Eleazar  ha-Kappar,  better  known  as 
Bar  Kappara.   The  two  were  contemporary. 
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s^iya  ttbtp?  "Bio  n^s^  nninn-n^  btpn^n 

ii.  irr-.    So  B.D.S.    A.M.  -am-. 

ii.  R.Jonathan  said:  —  He  who  fulfils  Torah  when  he  is  poor 
will  fulfil  it  in  the  end  when  he  is  rich.  And  he  who  makes  void 
the  Torah  when  he  is  rich  will  in  the  end  make  it  void  when  he 
is  poor. 

ii.  Self  denial  for  the  sake  of  Torah  demands  an  effort  of  will; 
and  one  who  has  so  devoted  himself  is  less  likely  to  forsake  the 
Torah  when  the  need  for  effort  becomes  less.  Wealth  has  its 
temptations  no  less  than  poverty;  but,  while  wealth  tempts  to  the 
neglect  of  Torah,  through  pressure  of  worldly  interests  and  claims, 
poverty  presents  difficulties  indeed  and  hardship  but  spurs  a  man 
on  to  the  goal  of  his  aspiration.  In  either  case,  what  is  begun  in 
youth  is  not  likely  to  be  altered  in  age. 

R.  Jonathan,  in  the  Mishnah  and  cognate  literature,  is  Jonathan  b.  Jose  or 
Joseph;  but  his  father  was  not  the  well  known  Jose  b.  Halaphta.  Jose  was 
a  very  common  name.  R.  Jonathan  is  sometimes  called  R.  Nathan,  and  must 
be  distinguished  from  R.  Nathan  the  colleague  of  R.  Simeon  b.  Gamliel  and 
later  of  Rabbi.  R.  Jonathan  was  older,  having  been  a  disciple  possibly  of 
R.  Akiba  and  certainly  of  R.  Ishmael  b.  Elisha.  He  says  (b.  Hull.  70b)  that 
he  once  spoke  to  Ben  Azai,  who  asked  him  what  was  the  opinion  of  R.  Ishmael 
upon  the  point  in  question,  and  lamented  that  he  himself  had  never  studied 
under  R.  Ishmael.  This  must  have  been  previous  to  138  C.E.  if  Ben  Azai 
was  killed  in  the  persecution  (see  above  on  IV.  2).  R.  Jonathan  is  usually 
mentioned  along  with  R.  Joshiah,  another  disciple  of  R.  Ishmael.  There  is 
no  evidence  to  show  when  he  died.  A  R.  Jonathan  is  mentioned  (b.  B. 
Mez.  gob)  as  asking  a  question  of  R.  Simai,  a  younger  contemporary  of 
Rabbi;  but  as  the  questioner  would  seem  to  have  been  younger  than 
R.  Simai,  he  can  hardly  have  been  the  R.  Jonathan  who  was  the  disciple  of 
R.  Ishmael. 

The  reading  R.  Johanan,  adopted  by  Taylor  on  the  strength  of  his  MS.  A, 
also  in  Cod.  Mon.,  is,  as  Bacher  says,  (A.  T.  II.  354,  n.  2),  manifestly  a 
corruption.  It  is  impossible  that  the  name  of  the  great  Amora  should 
have  been  inserted  in  the  Mishnah,  and  no  other  can  be  meant  when 
R.  Johanan  is  mentioned  without  patronymic.  Taylor  does  not  notice 
the  difficulty.  The  saying  is  given  in  A.  R.  NA  XXX,  and  A.  R.  NB  XXXV, 
with  some  additions.  In  the  former  passage  the  teacher  is  called  R.  Nathan 
b.  Joseph. 
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rrn  bsnp  nini  m/irn  pic^i  ppsa.  »TO?  is  i-sin  Tjjna  *at  .12 
awn  ^555  n$r)ri  mbpa  t|?-ti*  rninn  *p  Fi?t?a  ok1]  a^"33  ^cn 

jflfb"1??  n^n  npip  ib-o;  rtnina  rte 

12.  R.  Meir  said:  Do  little  in  business  and  be  busy  with  Torah, 
and  be  humble  of  spirit  before  all  men.  And  if  thou  hast  been 
idle  in  respect  of  Torah  there  will  be  many  idle  things  in  thy 
way,  and  if  thou  hast  laboured  at  Torah  there  will  be  for  him 
much  reward  to  give  thee. 

12.  The  first  and  second  clauses  of  this  verse  are  hardly  more 
than  a  repetition  of  lessons  already  taught  in  Aboth.  The  duty  of 
studying  Torah  is  enjoined  over  and  over  again;  and  the  virtue 
of  humility  is  one  of  the  chief  features  in  the  Pharisaic  conception 
of  the  perfect  type  of  character.  The  third  clause  however  teaches 
a  lesson  which  is  not  a  mere  echo  of  former  words.  Neglect  of 
Torah  brings  its  punishment  through  the  things  for  which  Torah 
has  been  neglected.  The  opportunity  lost,  the  duty  left  undone, 
have  consequences  that  are  not  merely  negative;  they  set  up  other 
occasions  for  action  which  make  it  the  harder  to  recover  the  lost 
ground  of  service  to  God  through  devotion  to  Torah.  And,  by  re- 
sisting the  temptation  to  neglect  Torah,  there  will  be  so  much  the 
more  of  reward,  in  the  true  sense  of  reward,  the  approval  of  God 
to  the  faithful  servant  of  his  will. 

R.  Meir  was,  next  after  his  teacher  R.  Akiba,  the  most  eminent  and  the 
most  original  of  all  the  Tannaim.  The  fact  that  he  should  be  represented 
in  Aboth,  (not  including  ch.  VI),  by  only  the  one  saying  here  given  would 
seem  to  show  that  the  compiler,  whatever  his  purpose  may  have  been,  was 
not  concerned  to  choose  especially  characteristic  savings  of  each  teacher. 
It  bears  out  what  is  suggested  in  the  Introduction,  (§  B.  p.  7)  that  the  com- 
piler merely  gathered  together  sayings  by  various  teachers  which  he  thought 
worth  noting,  and  added  them  as  a  kind  of  appendix  to  his  work. 

R.  Meir  is  one  of  the  best  known,  and  also  one  of  the  least  known,  of  the 
Tannaim.  His  words  are  to  be  found  on  well-nigh  every  page  of  the  Mish- 
nah;  and,  although  Rabbi  gave  to  the  Mishnah  its  final  form,  it  is  known 
that  his  work  owed  much  to  the  previous  labours  of  R.  Meir,  as  R.  Meir  him- 
self had  built  upon  the  foundation  laid  by  R.  Akiba.  Yet  of  his  birth  and 
parentage  and  place  of  origin  nothing  is  known;  even  his  name  is  in  doubt 
(b.  Erub.  I3b  and  Dik.  Soph,  ad  loc.)  and  the  name  of  his  father  is  never  men- 
tioned, nor  his  family  except  in  the  extraordinary  legend  that  he  was  a  des- 
cendant of  the  Emperor  Nero,  (b.  Gitt.  56"). 

R.  Meir   was   one  of  the  seven  mentioned   as  having  been  ordained   by 
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R.  Jehudah  b.  Baba  during  the  Hatirianic  persecution  b.  Sanh.  14*;1  it  is  said, 
indeed  (ibid.)  that  he  was  ordained  by  R.  Akiba,  but  that  his  ordination  was  not 
recognised.  Rashi  (ib.)  says  that  this  was  owing  to  Meir's  youth.  But  a  pro- 
bable explanation  is  suggested  on  the  same  page  of  Sanh.,  viz  that  an  or- 
dination performed  "outside  the  Land"  was  not  valid,  and  that  R.  Akiba  had 
ordained  him  while  on  one  of  his  journeys.  It  is  stated  (b.  Jebam.  1 2  I*)  that 
Meir  accompanied  R.  Akiba,  though  in  another  ship,  to  Kapotkia.'  This  took 
place  before  the  outbreak  of  the  Bar  Cocheba  War,  therefore  previous  to  135 
C.E.  Meir  could  hardly  have  been  much  less  than  twenty  five  years  of  age,  so 
that  the  year  of  his  birth  cannot  be  placed  later  than  1 10  C.E.  He  died  at 
some  time  after  Rabbi  had  already  succeeded  his  father,  R.  Simeon  b.  Gamliel, 
as  Patriarch,  but  before  the  death  of  R.  Jose  (b.  Kidd.  52*).  This  gives  the 
years  165  C.E.  and  180  C.  E.,  as  approximate  limits  of  the  period  within 
which  his  death  took  place. 

R.  Meir's  saying  is  referred  to  in  A.  R.  NA  XXIX,  and  more  nearly  re- 
produced in  A.R.NB  XXXIII  (see  Bacher,  A.  T.  II.  II,  n.  6). 

rrbjns  *b  nDip  nns  rrpp?  rv$vr\  tgto  ypT."]^  "T^b^t  "a-i  .13 
czrto  d^sei  nynsri  ins  -viatgp  "ft  rwip  nns  mT32  -oisrn  thk 

:niD5"iiB'n  hD?n  cnna 

13.  R.  Eliezer  ben  Jacob  said:  He  who  does  one  precept  gains 
for  himself  one  advocate,  and  he  who  commits  one  transgression 
gains  for  himself  one  accuser.  Repentance  and  good  works  are 
as  a  shield  in  face  of  punishment. 

13.  A  lesson  on  the  retributive  effect  of  both  obedience  and  sin. 
A  man's  actions  in  respect  of  Torah  will  witness  for  or  against 
him  in  the  judgment.  The  best  defence  against  punishment  is  to 
be  found  in  repentance  and  good  works. 

R.  Eliezer  b.  Jacob  is  the  name  of  two  Tannaim,  one  a  contemporary  of 
R.  Johanan  b.  Zaccai  who  reported  various  things  about  the  Temple  and  who 
•is  said  to  have  been  the  chief  authority  for  the  treatise  of  the  Mishnah  en- 
titled Middoth,  and  the  other  a  disciple  of  R.  Akiba,  one  of  those  who  as- 
sembled at  Usha  after  the  Hadrianic  persecution.  There  is  no  evidence  to 
determine  which  of  the  two  was  the  author  of  the  saying  under  consideration. 
Neither  are  there  any  data  by  which  to  fix  more  precisely  the  chronology 
of  either.  It  is  worth  noting  however  that  the  teachers  named  in  vv.  12 — 17, 
are  amongst  the   seven  disciples  of  Akiba  or  who  are  mentioned  as  having 


1  But  see  on  R.  Jehudah,  v.  16  below. 

1  If  Kapotkia  is  Cappadocia,  it  has  no  seacoast,  and  could  not  be  reached 
by  a  ship.  Presumably  the  travellers  landed  at  Tarsus,  and  made  their  way  up 
country. 
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been  ordained  by  R.  Jeh.  b.  Baba  b.  Sanh.  14*1  and  who  met  in  Usha,  to  re- 
organise the  religious  life  of  the  community  after  the  persecution.  The  list 
is  given  j.  Hag.  78*,  Ber.  R.  LXI,  and  Koh.  R.  XL  6.  This  would  seem  to 
show  that  the  R.  Eliezer  b.  Jacob  whose  saying  is  quoted  was  the  later  not 
the  earlier  of  that  name.  His  saying  is  found  in  A.  R.  N.B  XXXV. 

ttDio  QTptp  d$  sonti  n*p.55"b3  TQiK  ib^p&n  pnt  hnn  .14 

:D^I>-£  ttCID  "pfe  Diptp  tit)  ft?i*XJf\  D^fln? 

14.  R.  Johanan  the  sandalmaker  said:  Every  assembly  which  is 
for  the  sake  of  Heaven  will  in  the  end  be  «stablished,  and  every 
assembly  which  is  not  for  the  sake  of  Heaven  will  in  the  end  not 
be  established. 

14.  A  saying  about  assemblies,  with  however  no  indication  to 
show  what  assemblies  are  meant.  If  it  be  taken  as  a  general 
maxim  it  is  a  variant  of  the  saying  of  R.  Hananjah  b.  Teradjon, 
III.  3,  and  the  meaning  is  that  if  men  assemble  for  a  purpose  such 
as  God  can  approve,  for  some  service  of  him,  then  that  purpose 
will  be  fulfilled.  If  for  some  other  purpose  such  as  God  cannot 
approve,  then  it  will  fail.  Common  experience  would  seem  to  con- 
tradict this  maxim;  but  it  is  a  deeper  truth  that  God  does  not 
allow  wholly  to  fail  what  is  done  for  his  sake;  and  the  whole 
history  of  the  Jewish  people  in  their  dispersion  confirms  that  truth. 

R.  Johanan  ha-Sandelar,  the  sandalmaker,  a  native  of  Alexandria,  (j.  Hag 
78d),  and  in  an  especial  degree  a  disciple  of  R.  Akiba,  as  he  said  to  R.  Meir 
"I  have  served  Akiba  standing,  longer  than  thou  hast  served  him  sitting", 
i.  e.  as  a  student  before  him.  After  the  death  of  Akiba,  whom  he  managed 
to  consult  while  a  prisoner,  (j.  Jeb.  1 2d)  he  planned  to  escape  to  Nisibis 
along  with  R.  Eleazar  b.  Shammua,  (Siphre  D.  §  80),  but  both  turned  back 
on  the  frontier  of  the  Land,  unable  to  forsake  it  even  in  their  peril.  After 
the  persecution  was  over  he  was  one  of  the  Rabbis  who  met  at  Usha.  How 
long  he  lived  there  is  no  evidence  to  show;  but  he  is  seldom  mentioned  ex- 
cept in  connexion  with  the  men  of  his  own  standing,  such  as  R.  Meir.  Bacher 
(A.T.  II.  365)  suggests  that  his  saying  in  Aboth  may  have  been  intended  as 
an  encouragement  and  a  warning  to  those  who  after  the  persecution  were 
trying  to  re-organize  the  life  of  the  community,  by  collective  efforts  of 
some  kind. 

The  saying  is  found,  anonymously,  in  A.  R.  N.A  XL,  and  A.  R.  N.B  XLVI. 
In  each  case  examples  are  given  of  the  two  kinds  of  assembly,  the  one  being 
Israel  at  Sinai,  the  other  the  builders  of  the  Tower  of  Babel.  Taylor,  ad  loc. 


1  But  see  on  R.  Jehudah,  v.  16  below. 
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gives  as  the  first  example  in  A.R.N,  the  Great  Synagogue,  but  this  is  not 
mentioned  in  either  of  the  two  versions  nor  in  Schechter's  note  on  the 
passage. 

■71332  fby  2*nn  tjT^n  rto?  vi*;  ,T9,i»  s=nsn6"ia  -^ipa  *$r\  .15 
:d^  RTra?  spn  wytei  ^  ante?  ^3n  Tisrn  tpnn 

15.  "p3n  liars.     So  A.B.C.D.     M.S.  "f^2-!  7!5B  *,2.     So  M.S.;  A.C.D.  om. 

1 5.  R.  Eleazar  ben  Shammua  said :  Let  the  honour  of  thy  dis- 
ciple be  dear  to  thee  as  the  honour  of  thy  associate;  and  the 
honour  of  thy  associate  as  the  fear  of  thy  teacher,  and  the  fear 
of  the  teacher  as  the  fear  of  Heaven. 

15.  On  the  duty  of  paying  honour  and  reverence  to  both  learners 
and  teachers  of  Torah.  That  study  is  the  bond  which  links  together 
disciple,  associate,  teacher  and  God  who  gave  the  Torah.  There 
is  subordination  of  rank  amongst  these,  and  the  honour  shown  to 
one  is  not  the  same  in  amount  or  expression  as  that  due  to  an- 
other. But  it  is  as  much  a  duty  to  show  to  the  disciple  the  honour 
due  to  the  disciple  as  it  is  to  show  to  an  associate,  or  to  a  teacher, 
or  to  God  himself,  the  honour  that  is  respectively  due  to  them. 
And  this  removes  the  difficulty  that  the  teacher  appears  to  be 
made  equal  to  God,  since  the  reverence  due  to  the  one  is  said  to 
be  equal  to  that  due  to  the  other;  a  point  which  Gentile  critics 
have  not  failed  to  make.  But  the  Rabbis  never  taught  such  an 
equality.  They  taught  that  there  was  a  reverence  due  to  the 
teacher  of  Torah  (by  reason  of  the  sacredness  of  Torah)  and  a  re- 
verence due  to  God  the  giver  of  Torah ;  and  that  to  pay  that  re- 
verence was  an  equal  obligation  in  each  case. 

R.  Eleazar  b.  Shammua  is  R.  Eleazar  of  the  Mishnah.  'He  was  another  of 
the  seven  who  were  said  to  have  been  ordained  by  R.  Jehudah  b.  Baba  during 
the  persecution1  (b.  Sanh.  14*),  a  fact  which  gives  some  indication  of  his 
age.  He  cannot  have  been  born  later  than  1 1 5  C.  E.,  and  he  may  have  been 
somewhat  older  than  this  would  indicate.  He  was  near  enough  in  age  to 
R.  Meir  to  call  him  "Meir",  as  he  says  himself,  (M.  Naz.  VII.  4).  He  was  not 
amongst  the  Rabbis  who  met  at  Usha,  and  does  not  seem  to  have  held  any 
intercourse  with  those  who  gathered  round  R.  Simeon  b.  Gamliel  and  Rabbi. 
Yet  the  latter  was  placed  by  his  father  under  the  care  of  R.  Eleazar  to  learn 
Torah,  so  that  there  could  have  been  no  animus  against  him.  He  is  said  to 
have  lived  to  be  old,  (b.  Meg.  2jh)  and  a  late  tradition  says  that  he  died  at 


1  But  see  on  R.  Jehudah,  v.  16  below. 
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the  age  of  105  years  (Mi dr.  Elleh  Ezkerah);  but  as  it  includes  him  among 
the  ten  Martyrs,  which  is  manifestly  impossible,  its  evidence  is  unreliable. 
The  date  of  his  death  is  quite  unknown;  but  if  his  old  age  is  admitted,  his 
life  covered  the  greater  part  of  the  second  century  C.  E. 

In  form  this  saying  is  like  that  of  R.  Eliezer,  (II.  15),  and  this  likeness  may 
have  produced  the  uncertainty  of  the  text  which  varies  between  *p2n  TQ3D 
and  fblM  for  both  these  terms  occur  in  R.  Eliezer's  saying.  The  reading 
*pan  '3  is  however  amply  supported  in  the  present  passage,  and  makes  a 
better  sequence  in  the  thought. 

The  saying  is  found  in  A.  R.  N.A  XXVII,  and  A.  R.  N.B  XXXIV.  In  the 
latter  passage  it  is  ascribed  to  R.  .Nathan,  and  is  accompanied  by  proof-texts 
(Exod.  XVII.  8,   and  VII.  2);   and  in  both  the  text  reads  'jb'DD   instead  of 

■pan  '3. 

{Tin  nb'5  ™biM  mai)3ti  ™bra  tjtt  mn  n^is  nnrr  ^m  .16 
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1 6.  R.  Jehudah  said:  Be  cautious  in  teaching;  for  error  in  teaching 
may  amount  to  intentional  sin. 

1 6.  On  the  consequences  of  careless  teaching.  Where  the  whole 
body  of  religious  teaching  rested  on  tradition  it  was  clearly  of 
vital  importance  that  no  error  should  be  made  in  what  was  trans- 
mitted. There  might  be  differences  of  interpretation ;  but  that  which 
was  to  be  interpreted  must  not  be  varied  in  the  slightest  degree. 
If  a  teacher,  through  carelessness,  did  so  vary  what  he  was  bound 
to  teach  exactly,  that  would  be  at  the  moment  a  HMtJ,  a  sin  com- 
mitted unwittingly;  but,  in  its  consequences,  by  perpetuating  error 
and  leading  to  false  deductions  on  the  part  of  those  who  in  all 
good  faith  accepted  the  erroneous  teaching  as  being  true,  it  amounts 
to  "pTr,  intentional  sin  on  the  part  of  the  original  teacher. 

R.  Jehudah  is  R.  Jehudah  b.  Illai  one  of  the  most  eminent  of  the  Tannaim. 
He  is  said  to  have  been  another  of  the  disciples  of  R.  Akiba  who  were  or- 
dained by  R.  Jehudah  b.  Baba  during  the  persecution.  The  difficulty  of  under- 
standing why  these  men  were  not  ordained  by  R.  Akiba  himself  is  greatest 
in  the  case  of  R.  Jehudah,  for  he  was  apparently  the  oldest  among  them, 
and  he  had  learned  from  all  the  chief  teachers  of  the  time  before  the  war, 
R.  Jehoshua,  R.  Tarphon,  R.  Eleazar  b.  Azariah,  R.  Akiba  and  R.  Ishmael.  He 
could  not  have  been  still  a  young  man  at  the  time  of  the  persecution;  and 
the  fact  that  he  learned  from  R.  Tarphon  as  he  says  himself,  (b.  Meg.  2a) 
shows  that  he  must  have  been  born  near  the  beginning  of  the  century,  since 
R.  Tarphon  died  in  117  C.E.  Schlatter  (Der  Trajanstag  21.  n.)  makes  the 
bold  suggestion  that  the  names  of  the  men  ordained  by  R.  Jehudah  b.  Baba 
were  lost  and  their  place  supplied  in  Talm.  Babli  by  those  of  the  men  who 
did  in  fact  revive  the  tradition  after  the  persecution.  It  is  certainly  remarkable 
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that  the  brave  deed  of  R.  Jeh.  b.  B.  is  not  mentioned  in  the  Palestinian  tra- 
dition, and  is  first  reported  by  Rab.  No  doubt  he  learned  the  fact  of  the 
ordination  from  his  Palestinian  teachers;  but  he  may  well  have  drawn  his 
own  conclusion  as  to  the  names  of  the  men  ordained,  from  his  knowledge 
that  R.  Meir  and  the  others  were  the  men  who  first  came  forward  after  the 
persecution  was  ended.  Hard  as  it  is  to  dissociate  their  names  from  the 
splendid  memory  of  R.  Jeh.  b.  Baba  and  his  ordination,  and  no  less  hard  to 
be  deprived  of  the  names  of  the  brave  men  who  received  ordination  in  the 
face  of  death,  I  am  bound  to  admit  that  I  believe  Schlatter's  suggestion  to 
be  well  founded.  If  this  be  accepted,  then  there  is  no  difficulty  in  allowing 
that  R.  Jehudah  b.  Illai  and  his  companions  were  no  longer  young  at  the 
time  of  the  persecution;  and  this  also  makes  it  easier  to  understand  how 
they  could  at  once  take  the  lead  after  the  persecution  was  over. 

As  to  the  length  of  his  life,  he  outlived  R.  Meir  (b.  Kidd.  52b),  and  R.Jose 
{b.  Succ.  i8a),  so  that  his  death  may  be  dated  at  about  180  C.  E. 

For  the  severe  judgment  upon  error  in  teaching,  cp.  III.  io,  above.  As 
for  the  character  of  the  act,  a  !"1W8J  could  not  become  a  "pIT;  but  in  view  of 
its  serious  consequences  it  could  be  accounted  a  "plT,  Taylor  cp.  b.  Hag.  5*. 

nana   nn^i  min  -ins  \r\  a^nriD  ntibt  irria  viwam  hnn  .17 
i^TSa  *?  [hbis]  a*ta  nti  -ins/]  boito  insi 

17.  nriy.     So  A.B.C.S.     D.M.  om. 

17.  R.  Simeon  said:  There  are  three  crowns,  the  crown  of  Torah 
the  crown  of  the  priesthood  and  the  crown  of  kingship  but  the 
crown  of  a  good  name  excels  them. 

17.  A  lesson  on  the  excellence  of  personal  character  as  com- 
pared with  acquired  dignity.  The  crown  is  the  symbol  of  pre- 
eminence, and  the  metaphor  can  readily  be  applied  to  any  gradation 
of  rank  or  character.  Priesthood  and  kingship  are  dignities  con- 
ferred upon  a  man,  without  any  necessary  reference  to  his  character. 
Even  the  crown  of  Torah,  the  fame  of  a  great  teacher,  might  con- 
ceivably be  acquired  by  one  who  was  personally  unworthy.  But 
the  crown  of  a  good  name  is  the  tribute  paid  to  personal  worth 
and  upright  character,  and  is  better  than  all  the  others  because  it 
alone  is  indispensable. 

For  R.  Simeon,  who  is  R.  Simeon  b.  Johai,  see  above  III.  4.  The  com- 
mentators have  found  some  difficulty  in  this  verse.  Duran  objects  that  a  good 
name  cannot  be  called  a  crown;  and  Bartenora  cannot  find  support  in  scrip- 
ture for  more  than  the  three  crowns.  The  phrase  "Excels  them  all"  is  taken 
by  one  to  mean  that  a  good  name  can  only  be  obtained  by  'kingship',  'priest- 
hood' or  'Torah',  while  another  takes  the  opposite  view  that  none  of  these 
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are  of  any  worth  without  a  good  name.  R.  Simeon's  saying  seems  to  me  to 
carry  its  own   meaning  without   the  need   of  explanation,  as  a  fine  ethical 
epigram  which  is  only  spoiled  by  laboured  interpretation. 
The  saying  is  found  in  A.  R.  N  A  XLI,  and  A.  R.  N.B  XLVIII. 

k*ptc  nririfi  b«i  rnin  nlp^b  nbla  ni.n  n^is  'w'rin}  ^sn  .18 

18.  *r  iK-iina  '-.     M.  omits,  and  substitutes  'w  i:is*  mrs  'ifit  'i  as  in  II.  4. 

18.  R.  Nehorai  said:  Betake  thyself  to  a  place  of  Torah,  and  say 
not  that  it  shall  come  after  thee,  for  thine  associates  will  fulfil  it 
through  thee.    And  rely  not  on  thine  own  understanding. 

1 8.  Knowledge  of  Torah,  as  the  highest  of  all,  is  to  be  sought 
and  striven  for,  and  not  expected  to  come  of  itself.  For  its  sake, 
a  man  should  go  like  an  exile  away  from  his  home  if  he  cannot 
learn  Torah  where  he  is,  and  seek  it  where  it  is  to  be  found.  There 
he  will  not  only  learn  it  but  help  to  fulfil  it,  by  aiding  the  associates 
whom  he  will  meet  there.  If  he  stayed  at  home  he  would  learn 
nothing,  and  have  only  his  own  untaught  understanding  to  rely  upon. 

R.  Nehorai  is  a  shadowy  figure  in  the  Mishnah.  Even  in  the  Talmud  there 
is  uncertainty  as  to  his  real  name.  He  is  there  variously  identified  with 
R.  Meir,  R.  Nehemjah  and  the  earlier  R.  Eleazar  b.  Arak.  None  of  these  iden- 
tifications is  possible,  because  R.  Nehorai  is  found  in  debate  with  R.  Meir, 
(b.  Sanh.  99*);  and  in  A.  R.  N.B  XL  R.  Nehemjah  speaks  in  the  name  of 
R.  Nehorai.  R.  Eleazar  b.  Arak  never  could  have  come  into  contact  with 
R.  Meir.  The  little  that  is  known  about  R.  Nehorai  shows  that  he  took  part 
in  the  assembly  at  Usha,  after  the  persecution;  and  the  passage  just  quoted 
from  A.  R.  N.B  XL  speaks  of  him  as  a  disciple  of  R.  Tarphon. 

Nothing  more  is  known  of  him.  There  was  another  R.  Nehorai  in  the  period 
of  the  Amoraim. 

His  saying  is  understood  by  some  of  the  commentators  to  be  a  reflexion 
by  R.  Eleazar  b.  Arak  on  the  lesson  of  his  own  wasted  life  and  opportunity 
thrown  away.  This  cannot  be  accepted;  but  on  the  other  hand  it  is  possible 
that  the  interpretation  of  the  saying  on  these  lines  suggested  the  identification 
of  the  teacher  with  R.  Eleazar  b.  Arak.  The  saying  is  found  in  A.  R.  N.A  XXIII, 
and  A.  R.  N.B  XXXIII. 

The  Munich  MS  omits  the  saying  and  gives  in  place  of  it  the  saying  of 
R.  Gamliel  already  recorded,  II.  4,  but  ascribes  it  to  Rabbi. 

Tji&^fc  **b  t\$)  ah?ipin  rnbraft  rib  wp$  "pis  tqTk  *w.  *sr\  .19 
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19.  R.  Jannai  said:  There  is  not  in  our  hands  either  the  security 
of  the  wicked  or  the  chastisements  of  the  righteous. 

19.  A  saying  of  which  the  lesson  is  by  no  means  certain.  Some 
interpret  it  to  mean  that  it  is  not  in  human  power  to  explain  either 
the  security  of  the  wicked  or  the  afflictions  of  the  righteous.  Others 
take  it  to  mean  that  it  is  not  in  human  power  to  allot  the  portion 
either  of  the  wicked  or  the  righteous;  if  it  were,  they  would  not 
have  allotted  security  to  the  wicked  nor  afflictions  to  the  righteous. 
Their  lot  is  in  the  hands  of  God  alone.  Others  interpret  the  saying 
to  mean  we  do  not  enjoy  the  security  of  the  wicked  nor  suffer 
the  afflictions  of  the  righteous.  We  are  not  hopelessly  bad,  nor 
perfectly  good;  our  hope  is  not  destroyed,  but  we  are  not  to  think 
that  we  need  make  no  further  effort  in  the  service  of  God.  Of 
these  interpretations  the  last  keeps  nearest  to  the  grammatical 
construction,  and  on  that  account  seems  preferable.  Moreover,  it 
is  not  a  truism  as  the  others  are,  but  a  comment  on  life  of  salutary 
application.  If  Israel  does  not  enjoy  security,  at  least  in  that  re- 
spect he  does  not  share  the  lot  of  the  wicked.  If  he  suffers,  he 
suffers  for  his  sins  and  is  not  to  think  that  he  is  an  afflicted  saint. 

The  name  R.  Jannai  denotes  in  almost  every  case  the  Amora  of  the  third 
century,  of  the  generation  after  Rabbi.  But  either  there  was  a  Tanna  of* that 
name,  or  the  present  saying  is  an  interpolation  made  after  the  close  of  the 
Mishnah.  The  latter  is  not  impossible;  and  the  fact  that  the  Munich  MS 
omits  the  saying  may  be  taken  as  pointing  in  that  direction.  But,  if  there 
was  a  Tanna  by  name  R.  Jannai,  then  it  is  hardly  warrantable  to  have  re- 
course to  an  interpolation.  Moreover,  if  the  saying  of  one  Amora  was  to  be 
interpolated  into  the  Mishnah  why  not  the  sayings  of  others  also?  The  father 
of  R.  Dosthai  b.  Jannai  (III.  1 1  above)  was  R.  Jannai,  as  is  shown  in  A.  R.  N.A  III, 
and  R.  Dosthai  b.  J.  was  a  disciple  of  R.  Meir.  Also,  in  j.  Taan.  IV.  2,  R.  Levi 
says  that  a  book  of  f  Juhasin',  pedigrees,  was  found  in  Jerusalem  which  gave 
the  ancestry  of  several  persons,  amongst  them  R.  Jose  b.  Halaphta,  (R . . .)  ben 
Jehudah,  R.  Jannai,  R.  Nehemjah.  Apart  from  those  who  are  unknown,  R.  Hija 
is  the  only  one  who  was  later  than  the  Mishnah,  and  he  was  only  just  later. 
Presumably  all  were  of  the  Mishnah  period;  for  it  is  quite  incongruous  with 
the  context  to  assume  with  Geiger  (Urschr.  p.  1 1 1)  that  Jannai  denotes  king 
Jannai  the  Hasmonean.  The  incongruity  would  be  just  as  great  if  the  reading 
"W1  t*py\  (Ber.  r.  98)  were  preferred  to  the  reading  "iKD"1  'l  of  the  Jerushalmi. 
Geiger  does  prefer  it,  but  it  does  not  help  his  assumption.  There  seems 
no  reason  to  doubt  that  R.  Jannai,  in  the  Mishnah,  denotes  the  father  of 
R.  Dosthai  in  which  case  he  would  be  contemporary  with  R.  Meir.  His  com- 
parative obscurity  is  no  argument  against  the  choice  of  a  saying  by  him  to 
be  included  in  Aboth,  as  it  has  already  appeared  that  the  teachers  therein 
named  were  by  no  means  always  the  most  famous  in  their  time.  The  saying 
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is  found   in  A.  R.  N.B  XXXIII,  with   an  addition  which  bears   out  the  inter- 
pretation preferred  above. 

:  n^b^isb  ican  %-in  bsi  ntnab  sdt 

•  T    \  •      ••  8  TIT  TT 

20.  See  this  quoted  as  'no  in  opposition  to  the  xbrro  j.  Sanh.  22b  IV.  10. 

20.  R.  Mattithiah  ben  Harash  said:  Be  first  in  greeting  every 
man;  and  be  a  tail  to  lions  and  not  a  head  to  foxes. 

20.  There  does  not  appear  to  be  any  connexion  between  the 
two  clauses  of  this  saying.  The  first  is  a  counsel  of  courtesy,  per- 
haps also  of  prudence  in  a  state  of  society  where  good-will  to 
the  Jew  could  not  be  counted  on.  The  second  is  an  epigram  of 
which  the  contrary  would  be  equally  plausible.  It  may  have  been 
a  popular  proverb  applied  by  the  teacher  who  quotes  it  here  to 
his  own  case. 

R.  Mattithiah  (or  Matthia)  b.  Harash,  a  disciple  of  R.  Eliezer  as  he  said 
himself  (b.  Joma  53b).  If  the  name  'Eliezer'  can  be  relied  on,  and  is  not  a 
mistake  for  some  later  Eleazar,  R.  Matthia  must  have  been  very  young  at  the 
time.  He  escaped  from  Palestine  before  the  Bar  Cocheba  War  (or  possibly 
in  the  early  stages  of  it)  as  did  also  R.  Jehudah  b.  Bethira  and  R.  Hananjah 
the  nephew  of  R.  Jehoshua  b.  Hananjah.  He  made  his  way  to  Rome,  where  he 
appears  to  have  spent  the  rest  of  his  life.  He  was  there  when  R.  Simeon 
b.  Johai  came  thither  on  his  mission  to  obtain  a  relaxation  of  the  penal  laws 
against  the  Jews,  and  no  more  is  heard  of  him.  From  the  nature  of  the  case 
he  came  but  seldom  in  contact  with  the  Palestinian  Rabbis;  and  his  isolation 
in  this  respect  may  have  prompted  him  to  make,  or  adopt,  the  remark  about 
being  the  tail  of  lions  rather  than  the  head  of  foxes. 

The  saying  is  found  in  A.  R.  N.B  XXXIV  in  the  name  of  R.  Matt.  b.  H.; 
but  in  A.  R.  N.A  it  is  included  ("TQIK  «"PPI  Kin)  among  the  sayings  of  R.Isaac 
b.  Pinhas.  In  j.  Sanh.  IV.  io  it  is  quoted  as  Mishnah  in  opposition  to  the  pro- 
verb "Be  a  head  to  foxes  rather  than  a  tail  to  lions". 

ann  Dbisn  hD55  lilti^b  Ttcftn  n*n  Dbisn  ifcia  npr.  ^i  .2 1 

:-pbp:lt?b  D33r?i§  *15  T^triEpn  5ppp  Ipnn 

21.  R.Jacob  used  to  say:  This  world  is  like  a  vestibule  before 
the  world  to  come;  prepare  thyself  in  the  vestibule  that  thou 
mayest  enter  into  the  banquet  hall. 

21.  One  of  the  best  known  and  most  often  quoted  sayings  in 
Aboth.  It  speaks  for  itself,  and  teaches  its  lesson  without  the  need 
of  any  explanation. 

8' 
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R.  Jacob  is  the  same  who  is  quoted  above,  III.  9.  At  least  that  is  to  be 
presumed  in  the  absence  of  any  evidence  to  the  contrary.  The  present 
R.  Jacob  is  certainly  R.  J.  b.  Kurshai,  for  the  saying  in  this  v.  is  found  in 
Koh.  R.  IV.  6  with  the  full  name  of  the  teacher. 

THTTH)  is  usually  taken  to  represent  nqo^vqcc,  vestibule.  Taylor  contends 
that  the  reading  THT"HB  is  to  be  preferred,  and  remarks  truly  enough  that 
the  likeness  between  TllT'HD  and  iiQo&vQa  is  not  as  close  as  might  be  ex- 
pected. But  THTT1D  occurs  hardly  anywhere  else;  and  if  it  be  meant  for 
KQoaoSog,  the  two  1  are  unexplained.  There  is  ample  authority  for  the 
reading  THTTIB,  and  it  is  assumed  by  Rashi  and  most  of  the  commentators:1 
"pblptt  is  triclinium. 

The  saying  is  found  in  A.  R.  N.B  XXXIII,  and  in  T.  Ber.  VII.  2 1  where  it 
is  anonymous  and  is  introduced  in  opposition  to  the  MinTm,  (heretics),  who 
maintained  that  this  world  was  the  only  one. 

cbisn  Mia  trnnw  rastina  nna  nyti  nc  nfcia  r\*n  wn  -22 

TT  "    "I  T  :*  ~   ~  TT  T   T  "•  TT 

«an  nb'sn  rrn  mip  bti  nna  nsti  ns*i  *an  sbsn  "ft  bstt  n*~ 
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22.  He  used  to  say:  Better  is  one  hour  of  repentance  and  good 
works  in  this  world  than  all  the  life  of  the  world  to  come;  and 
better  is  one  hour  of  calmness  of  spirit  in  the  world  to  come  than 
all  the  life  of  this  world. 

22.  A  further  lesson  on  the  contrast  between  the  present  world 
and  the  world  to  come,  expressed  in  two  vivid  paradoxes.  The 
passage  has  given  much  trouble  to  the  commentators,  since  the 
one  clause  appears  directly  to  contradict  the  other.  I  believe  that 
the  teacher  intended  to  show  what  was  the  real  difference  between 
this  world  and  the  world  to  come.  The  former  is  a  state  of  ex- 
istence in  which  change,  (especially  change  of  mental  and  spiritual 
condition),  can  take  place;  the  latter  is  a  state  of  existence  in 
which  such  change  cannot  take  place.  In  a  world  of  change,  the 
highest  and  best  form  of  change  is  that  which  is  expressed  in  re- 
pentance and  good  works,  because  these  are  the  acts  of  the  soul 
consciously  turning  to   God  and  serving  him.    One  hour  of  such 


1  The  difficulty  of  taking  -inti-is  as  representing  ngfavQu  is  that  ti-e  would  be 
expected  to  represent  «pog  rather  than  xqo.  Kraufi  in  the  first  vol.  of  his  Lehn- 
worter,  p.  101,  accepts  -ntT-i-iB  =  nQoftvga.  But  in  vol.  II,  p.  484,  the  suggestion 
of  I.  Low  is  accepted,  according  to  which  the  right  reading  is  -'-it-he  =  ngoards 
or  in  the  gen.  case  nQoaraSog.  I  give  this  on  the  authority  of  F.  Pedes,  as  I  have 
not  been  able  to  refer  to  Kraufi'  second  vol. 
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consciously  active  seeking  of  God  is  better  than  an  eternity  of 
static  bliss,  the  conditions  of  this  world  being  what  they  are. 
On  the  other  hand,  in  a  world  where  there  is  no  change,  the 
highest  and  best  form  of  existence  is  that  of  perfect  peace  in  the 
beholding  of  God,  as  it  is  said  (Ps.  XVI.  n): — "In  thy  presence  is 
fulness  of  joy".  One  hour  of  such  bliss  is  better,  under  the  con- 
ditions of  such  a  world,  than  all  "the  changes  and  chances  of  this 
mortal  life ".  The  difficulty  of  the  passage  is  due  (if  this  explanation 
be  correct)  to  the  fact  that  the  teacher  does  not  explicitly  state 
the  real  difference  between  the  two  worlds,  viz:  —  change  and 
changelessness,  but  only  shows  the  consequences  which  follow 
from  that  difference.  Both  his  statements  are  seen  to  be  true  when 
their  hidden  basis  is  supplied;  without  it,  they  remain  paradoxes, 
but  only  the  more  striking  on  that  account. 

The  above  explanation  is  given  after  a  study  of  many  commentators,  but 
is  not  taken  from  any  of  them.  The  author  of  Midrash  Shemuel,  perhaps  the 
most  ingenious  amongst  them,  rejects  all  their  explanations  on  the  ground 
that  they  depend  on  a  comparison  of  things  which  cannot  be  compared,  — 
this  world  and  the  world  to  come.  There  is  no  question,  he  says,  of  a  com- 
parison in  this  saying.  The  12  in  the  phrase  nTn  Dbl7H  ""fl  bstt  is  not  the 
"Q  of  comparison  but  the  12  of  causation.  The  meaning  accordingly  is  that 
in  this  world  repentance  and  good  works  which  are  caused  by,  or  due  to, 
or  prompted  by  the  thought  of,  the  world  to  come  are  HB"1  fair,  excellent, 
or  whatever  be  the  right  equivalent  of  that  word.  In  the  world  to  come,  the 
quietness  of  spirit  which  is  caused  by,  or  is  due  to,  or  has  been  attained 
through,  all  the  life  of  this  world,  is  also  ftS"*.  The  lesson  is  finely  worked 
out  by  this  commentator,  and  in  itself  is  undeniably  good;  but,  though  not 
grammatically  impossible,  it  seems  very  forced.  '12  .  .  .  riB'1  almost  irresistibly 
compels  the  reader  to  assume  that  a  comparison  of  some  kind  is  intended; 
and  all  the  other  commentators  have  so  understood  it. 

The  saying  is  found  in  A.  R.  N.B  XXXIII. 

io?2  not  2  sppri  n$  nann  ba  Taia  "i^^TR  yisfcti  nai  .23 
ban  irp  nsipn  ib  baipi-i  bai  f  3$  tyn  frngfq)  nym  nn^aqai?  ban 

:inbp£p_  nstia  ini&nb  b^nipn 

23.  R.  Simeon  ben  Eleazar  said:  Soothe  not  thy  associate  in  the 
hour  of  his  anger,  and  console  him  not  in  the  hour  when  his  dead 
lies  before  him ;  and  question  him  not  in  the  hour  of  his  vow,  and 
seek  not  to  see  him  in  the  hour  of  his  disgrace. 

23.  A  lesson  against  unintended  provocation,  the  wellmeant  word 
which   only  hurts  instead  of  healing.    When  a  man  is  under  the 
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sway  of  strong  emotion  it  is  well  to  refrain  from  speaking  to  him, 
until  he  is  in  a  condition  to  receive  calmly  what  is  said.  Job's  three 
friends  were  more  truly  comforters  while  they  sat  silent  on  the 
ground  before  him,  "for  they  saw  that  his  grief  was  very  great". 
It  was  when  they  began  to  talk  to  him  that  they  did  the  harm 
and  gave  the  pain.  True,  the  world  would  have  lost  much  if  that 
silence  had  not  been  so  splendidly  broken;  but  Job  felt  the  pain 
none  the  less. 

R.  Simeon  b.  Eleazar.  It  is  often  assumed  that  he  was  the  son  of  R.  Eleazar 
b.  Shammua,  but  in  fact  it  is  quite  uncertain  who  was  his  father.  Eleazar 
was  a  very  common  name,  and  his  father  is  nowhere  called  Rabbi.  R.  Simeon 
b.  E.  was  intimate  with  R.  Meir,  as  his  young  attendant  and  disciple;  and  in 
his  later  years  was  the  companion  and  opponent  in  debate  of  Rabbi. 

A  curious  chance  has  preserved  the  record  that  two  famous  teachers  of 
a  later  generation,  R.  Johanan  and  R.  Samuel  b.  Nahmani,  both  heard 
R.  Simeon  b.  Eleazar  when  they  were  little  boys,  young  enough  to  ride  on 
the  shoulder  of  their  grandfathers.  Each  mentions  this  himself,  R.  Johanan 
in  j.  Maas.  48b,  and  R.  Samuel  b.  N.  in  Ber.  R.  IX.  5. 

Now  R.  Johanan  was  born  in  200  C,  E.,  and  R.  Samuel  b.  N.  died  in  ex- 
treme old  age  in  299  C.  E.  If  the  incident  took  place  in  or  about  215  C.E. 
(or  somewhat  earlier  in  the  case  of  R.  Johanan)  that  would  allow  of  R.  Simeon 
b.  Eleazar  having  been  born  about  1 40  C.  E.,  which  would  suit  well  his  re- 
lation to  R.  Meir.  These  dates  may  be  taken  as  fairly  reliable. 

His  saying  is  found  in  A.  R.  N.A  XXIX  but  spoken  by  him  in  the  name 
of  R.  Meir.  Bacher,  A.  T.  II.  9,  n.s,  holds  this  to  be  the  original  reading.  It 
is  found  in  A.  R.  N.B  XXXIII  in  R.  Simeon  b.  E.'s  own  name.  It  is  not  ob- 
vious why  the  authority  of  A.  R.  N.,  and  that  only  in  one  version,  should 
prevail  over  the  reading  of  the  Mishnah.  No  doubt  R.  Simeon  b.  E.  often 
spoke  in  the  name  of  R.  Meir;  but  surely  he  said  some  things  that  were  not 
mere  quotations. 

qnb  br  bat  ibipsni  rmipri  b»  ^yh  bb?5  "TOte  Ijtffp  baratg  .24 

:is>K  i*btfa  rruim  Ywa  m  ^  naT  to 

T  T   ••  •    ••  :  T     ••  :  - :      t:  v    :  •     J  V 

24.  Samuel  the  small  said  (Prov.  XXIV.  17): — 'Rejoice  not  when 
thine  enemy  fall  and  when  he  stumbleth  let  not  thine  heart  be 
glad',  (ib.  18): — 'Lest  the  Lord  see  it  and  it  be  evil  in  his  sight,  and 
he  turn  away  his  anger  from  him'. 

24  The  words  ascribed  to  the  teacher  in  this  verse  are  not  his 
own  but  are  a  quotation  from  Scripture,  Prov.  XXIV.  17.  18.  There 
are  many  quotations  from  Scripture  in  Aboth  but  only  in  this  one 
instance  is  a  Scripture  text  adopted  by  a  teacher  as  his  own.   Pre- 
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sumably,  he   was  in  the  habit  of  quoting  it  frequently.    Cp.  for  a 
somewhat  similar  case,  IV.  4  above. 

Samuel  ha-Katan.  the  small.  In  my  "Christianity  in  Talmud  and  Midrash" 
pp.  132 — 134,  I  have  dealt  with  the  chronology  of  Samuel  the  small  (ha- 
Katan),  and  have  brought  evidence  to  show  that  he  died  not  earlier  than 
about  80  C.E.  and  was  then  a  very  old  man.  This  is  contrary  to  the  usual 
view,  that  he  died  young;  but  I  have  seen  no  reason  to  alter  the  opinion 
formerly  expressed.  The  fact  that  he  was  called  upon  by  R.  Gamliel  at  Jabneh 
to  draw  up  the  formula  against  the  Minim,  (b.  Ber.  28b)  is  in  favour  of  his 
being  no  longer  young  but  a  man  of  recognised  age  and  position.  The  fact 
that  only  2  year  afterwards  he  himself  forgot,  in  reciting  the  prayers,  the 
very  words  he  had  composed  is  much  more  in  keeping  with  old  age  than 
with  youth,  as  is  also  the  great  forbearance  that  was  shown  to  him  on  that 
occasion.  Even  R.  Gamliel,  who  publicly  disgraced  R.  Jehoshua  b.  Hananjah 
and  was  party  to  the  excommunication  of  R.  Eliezer,  did  not  rebuke  Samuel 
when  he  had  disobeyed  the  orders  of  the  Nasi,  (j.  Sanh.  8C)  but  addressed 
him  in  words  of  reverent  praise,  as  one  whose  character  was  known  to  all 
Israel.  This  is  far  more  intelligible  in  the  case  of  a  very  old  man  than  in 
that  of  a  young  one.  There  is  indeed  nothing  in  what  is  recorded  about  him 
to  support  the  tradition  that  he  died  young,  for  his  name  does  not  imply 
youth  and  is  not  so  interpreted  by  any  of  the  commentators.  The  fact  that 
he  is  not  called  Rabbi  is  no  proof  of  his  youth,  for  it  fits  equally  well  the 
view  that  he  was  older  than  the  time  when  that'  title  came  into  use.  Duran, 
in  his  commentary  on  Aboth,  ad  loc.  quotes  a  passage  from  a  Midrash  to  the 
effect  that  "four  men  died  at  the  age  of  fifty  two  years,  Samuel  the  Ramathite, 
Solomon  the  king,  Samuel  the  small  and  Samuel  b.  Abba".  Duran  does  not 
give  the  reference  to  this  Midrash,  and  I  have  not  been  able  to  verify  the 
quotation;  but  it  shows  that  the  common  opinion  as  to  the  early  death  of 
Samuel  was  not  universally  held.  That  he  was  young  when  he  died  is  no- 
where stated,  so  far  as  I  know,  in  the  Talmudic  literature,  and  I  believe  it 
to  rest  on  nothing  more' than  a  conjecture  from  his  name.  For  chronological 
purposes,  I  should  regard  him  as  contemporary  with  R.  Johanan  b.  Zaccai; 
and  should  place  his  birth  in  the  very  early  years  of  the  common  era,  and 
his  death  about  80  C.E.1 

The  saying  does  not  appear  to  be  included  in  A.  R.  N.  In  some  texts  it 
is  repeated  in  v.  24,  and  in  others  found  only  there. 


1  My  conjecture  as  to  the  old  age  of  Samuel  is  independently  confirmed  by 
Hyman,  in  his  Toldoth  Tannaim  ve-Amoraim  p.  1148.  He  says  there,  "without 
any  doubt  Samuel  the  small  was  amongst  the  disciples  of  Hillel,  and  it  is  known 
that  Hillel  died  about  sixty  years  before  the  piirt,  so  that  Samuel  would  be  about 
twenty  at  the  time."  This  would  make  Samuel  about  ninety  when  he  died,  which 
is  not  impossible.  In  any  case,  Hyman  recognises  that  Samuel  was  an  old  man 
and  not  a  youth  when  he  died.  I  would  here  express  my  indebtedness  to  Hyman's 
valuable  work,  from  which  1  have  derived  much  help. 
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nyin:p  rib  n$rj  am  rraj)  nb^.  rafcn  msiK  n^nx-^  si^bs  .25 
:pimp  t?  b?  nrnn?  tnb  n^in  sin  rrn)  -jpt  tfiffecrj  linn  t?  b? 

25.  Elisha  ben  Abujah  said:  He  who  learns  when  a  youth,  to 
what  is  he  like?  To  ink  written  on  new  paper.  And  he  who  learns 
when  old  to  what  is  he  like?   To  ink  written  on  erased  paper. 

25.  A  lesson  on  the  duty  of  learning  Torah  while  one  is  young, 
on  the  ground  that  what  is  learned  then  will  remain  longest,  and 
that  what  is  learned  in  old  age  is  retained  only  with  difficulty. 

Llisha  b.  Abujah.  He  is  not  called  Rabbi,  and  perhaps  was  never  ordained; 
but  the  omission  of  the  title  may  be  due  to  the  fact  that  he  fell  away  and 
became  an  apostate  from  the  religion  of  his  people.  He  was  born  probably 
about  80  C.  E.,  although,  if  the  story  in  j.  Hag.  77b  could  be  relied  on  in 
all  its  details,  he  was  born  in  Jerusalem  before  the  siege.  But  the  point  of 
that  story  is  not  his  age  but  his  apostasy.  If  he  had  been  born  when  the 
story  says  he  was,  R.  Eliezer  and  R.  Joshua  would  not  have  been  the  two 
principal  guests  at  his  nbn,0  banquet.  They  would  only  in  the  view  of  a 
later  age  appear  to  be  such;  and,  whatever  elements  of  historical  truth  the 
passage  contains,  it  is  much  more  like  a  finished  haggadah  than  a  personal 
recollection.  See  above,  on  R.  Jacob,  III.  9  for  reasons  which  point  to  a  date 
not  later  than  about  80  C.  E.  for  Elisha's  birth.  How  long  he  lived  is  not 
known;  but  he  witnessed  the  persecution  under  Hadrian,  and  R.  Meir  his 
faithful  friend  and  former  disciple  was  already  established  as  a  teacher.  His 
death  may  be  dated  at  somewhere  near  the  middle  of  the  second  century  C.E. 

Some  of  the  commentators  explain  that  Elisha  b.  Abujah  probably  uttered 
this  maxim  before  he  became  an  apostate,  since  the  words  of  such  a  one 
would  never  be  given  a  place  in  the  Mishnah.  This  is  by  no  means  certain. 
The  fact  that  a  teacher  of  such  high  authority  as  R.  Meir  never  wavered  in 
his  devotion  to  Elisha  shows  that  there  was  something  to  be  felt  if  not  much 
to  be  said  for  him.  Moreover,  if  no  halachic  decision  of  his  is  to  be  found 
in  the  Mishnah,  there  is  mention  of  one  (b.  M.  Kat.  20a)  which  is  quoted  as 
authoritative  without  reservation.  See,  on  this  passage  an  excellent  remark 
by  WeiB,  Dor,  II.  140,  n.  1.  A  whole  series  of  sayings  by  Elisha  b.  A.  is 
found  in  A.  R.  N.A  XXIV.  They  express  rather  the  experience  of  an  old 
man  than  the  opinions  of  a  young  one.  The  compiler  of  Aboth  may  well 
have  thought  that  the  saying  he  has  recorded  was  worth  preserving  for  its 
own  sake,  knowing  also  that  its  author,  in  spite  of  his  defection,  had  been 
a  notable  man  in  his  time. 

fffppp  p  -raibn  nria  -b55n  ncs  ifk  rrruT  "in  ho^  ^n  .26 
a^p*n  p  -ra'brn  ifoao  p  nrrtfrj  ninp  ^±3  b?^  nrrin  sin  ns£> 
:T&  pr  nniti'i  nibwn  iraas  &gls§  mxri  sin  n^b 


IV.  25—27  121 

26.  R.  Jose  bar  Jehudah  of  Chephar  ha-Babli  said:  He  who 
learns  from  the  young  to  what  is  he  like?  To  one  who  eats  un- 
ripe grapes  and  drinks  wine  from  his  wine-press.  And  he  who 
learns  from  the  old  to  what  is  he  like?  To  one  who  eats  ripe 
grapes  and  drinks  old  wine. 

26.  Another  comparison,  or  rather  contrast,  between  the  young 
and  the  old,  in  regard  not  to  learning  but  to  teaching.  It  puts 
the  case  from  the  point  of  view  of  the  old,  as  the  following  say- 
ing (v.  27)  is  a  rejoinder  from  the  point  of  view  of  the  young.  On 
the  one  side  is  ripe  experience,  on  the  other  the  fresh  mind  and 
new  ideas.    Youth  and  age  will  always  difFer  on  the  point. 

The  terms  of  the  comparison  need  no  elucidation. 

R.  Jose  b.  Jehudah  of  Chephar  ha-Babli  is,  on  account  of  his  epithet,  to  be 
distinguished  from  the  far  better  known  R.  Jose  b.  R.  Jehudah  (b.  Illai).  It 
is  probable,  though  not  certain,  that  he  is  the  man  to  whom  an  extraordinary 
series  of  names  is  ascribed  (b.  Pes.  Ii3b.  Joma  52b),  amongst  them  Joseph 
ha-Babli  and  Isi  b.  Jehudah.  A  man  bearing  the  latter  name  is  mentioned 
by  Rabbi  as  a  disciple  of  R.  Eleazar  b,  Shammua  (b.  Men.  18*  cp.  T.  Zeb. 
II.  17).  Rabbi  said  {ibid.)  that  when  he  went  to  study  under  R.  Eleazar 
b.  Shammua  he  found  Joseph  ha-Babli  there.  This  would  be  somewhere 
about  160  C.  E.  This  is  the  only  clue  to  his  chronology.  As  he  was  already 
the  chief  disciple  of  R.  Eleazar  b.  S.,  he  was  presumably  somewhat  older 
than  Rabbi.  There  is  nothing  to  show  how  long  he  lived.  The  saying  of 
Rabbi  immediately  following  his  in  this  chapter,  may  be  a  playful  retort,  and 
in  any  case  would  only  have  any  point  if  Rabbi  though  young  was  already 
recognised  as  a  teacher,  after  the  death  of  his  father,  in  or  about  165  C.E. 
Moreover,  this  interpretation  implies  that  Jose  b.  Jehudah's  own  saying  was 
aimed  at  Rabbi,  the  young  teacher  as  compared  with  (presumably)  R.  Eleazar 
b.  Shammua,  Jose's  own  venerated  teacher.  There  is  no  need  to  assume  any 
ill-feeling  in  this  interchange  of  pleasantries.  Rabbi  would  hardly  have  in- 
cluded his  fellow-student's  maxim  in  Aboth  if  he  had  been  unfriendly  to- 
wards him;  and  no  harm  was  done  if  he  thereby  was  able  to  get  in  his  own 
rejoinder. 

The  saying  of  Jose  b.  J.  is  found  in  A.  R.  N.B  XXXIV,  and  is  there  at- 
tributed to  R.  Dosa  ha-Babli,  whose  name  does  not  occur  elsewhere. 

ti-m  lp?p_  tih.  la  tig  nas  «§8  1P?P_3  bsnpn  bx  -ltria  ^l  -*7 

27.  Rabbi  said:  Look  not  at  the  pitcher  but  at  that  which  is  in 
it  There  is  a  new  pitcher  which  is  full  of  old  wine  and  an  old 
pitcher  which  has  not  even  new  wine  in  it. 
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27.  The  reply  of  youth  to  age.  See  on  the  preceding  v.  and  for 
Rabbi,  above,  II.  1.  If  the  interpretation  given  in  the  preceding 
v.  be  correct,  then  the  "old  pitcher  which  does  not  contain  even 
new  wine"  is  doubtless  meant  for  R.  Jose  b.  Jehudah.  This  and  the 
preceding  saying  are  found  together  in  A.  R.  N.B  XXXIV. 

-ns  ■ptfTto  tiajcri  nisnni  nsppn  ntris  nspn  ij$s  ^nn  .28 

T  T  1    ■  T    T     T 

28.  R.  Eleazar  ha-Kappar  said:  Envy  and  desire  and  ambition 
drive  a  man  out  of  the  world. 

28.  A  lesson  against  selfishness,  in  three  of  its  most  fatal  forms. 
In  what  sense  these  "drive  a  man  out  of  the  world"  is  open  to 
question,  but  not  the  fact  that  selfishness  in  any  form  is  unsocial. 
It  breaks  the  ties  which  should  unite  a  man  to  his  fellowmen,  and 
whether  or  not  it  leads  to  physical  death,  it  destroys  his  higher 
life  as  a  moral  being,  made  in  the  likeness  of  God. 

R.  Eleazar  ha-Kappar  was  a  close  companion  of  Rabbi;  but  beyond  that 
fact  there  are  no  data  by  which  to  determine  his  chronology.  He  was,  in 
all  probability  (see  Bacher,  A.  T.  II.  500 — 502),  the  father  of  the  better 
known  Eliezer  bar  Kappara,  who  outlived  Rabbi.  The  meaning  of  the  name 
ha-Kappar  is  uncertain.    It  may  denote  some  trade,  like  sandelar,  lablar. 

This  saying  and  the  following  are  found  in  A.  R.  N.B  XXXIV,  but  are  there 
ascribed  to  R.  Eliezer  the  son  of  R.  Eleazar  ha-Kappar. 

srb  'pb  d^noj  ritp)  nrrm-i}  rwnb  d^ii^n  TOiK  nfl  sin  .29 
sin  )*?nn  wn  sTfrn  sin  i$i*n  [sin  bsl  wing  siinbi  FTD'n^ 
vppb  •pati  wn  ^nn  rnb  rns  sin  "p*  b?d  [sin]  nsn  sin  i^n 
^cp  bbnt  stl  ^nir  nptt  sbi:  troc  siiB£  sb1]  nnjifi  sbi  nbi:5  sb 
nyia  nns  tjcn?  ^8  $  DiDP  ^  bis^  spjp  ^ptpip  bsi:  }ismn 
bsi  rr©  nns  ^jnis  bsi  hn  nns  ^pi3  byj  %biD  nns  ^>ro  by] 
titi^n'  d^pb^n  hpptt  $59  hDpb  ^nipm  ■p  inb  rn$  nn?  tjiro 

:sin  ip-fi 

29.  xinbx.  A.C.M.  om.;  isa  Kin.  M.  bsai;  ViKTOna.  M.  biKEara;  ybATC.D.M.  om. 

29.  He  used  to  say:  Those  that  are  born  are  for  death,  and  the 
dead  are  for  life,   and  they  that  live  (again)  are  to  be  judged;   to 
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know,  to  make  known  and  to  be  made  aware  that  He  is  God,  He 
is  the  Maker,  He  the  Creator,  He  the  Discerner,  He  the  Judge, 
He  the  witness,  He  the  adversary  and  He  will  judge;  blessed  be  He 
in  whose  presence  there  is  neither  obliquity  nor  forgetfulness,  nor 
respect  of  persons  nor  taking  of  bribes.  And  know  that  all  is 
according  to  reckoning.  Let  not  thy  nature  persuade  thee  that  the 
underworld  will  be  a  refuge  for  thee.  For  not  of  thy  will  wast  thou 
formed  and  not  of  thy  will  dost  thou  die,  and  not  of  thy  will  art 
thou  to  give  just  account  and  reckoning  before  the  King  of  the 
kings  of  the  kings,  the  Holy  One,  Blessed  be  He. 

29.  This  group  of  sayings  is  a  kind  of  meditation  on  human  destiny 
and  judgment,  divine  justice  and  retribution.  Apparently  it  is  placed 
here  as  a  suitable  close  to  the  chapter.  Possibly  it  was  originally 
the  end  of  the  collection  which  now  forms  the  third  and  fourth 
chapters.  The  thoughts  expressed  in  it  find  their  echo  in  the 
teaching  of  well-nigh  every  Jewish  moralist.  There  is  a  certain 
solemnity  of  language  as  well  as  of  thought  in  the  passage,  which 
marks  it  off  from  the  immediately  preceding  sayings.  One  might 
almost  conjecture  that  it  was  taken  from  some  sermon  or  religious 
address. 

For  R.  Eleazar  ha-Kappar  and  his  son  see  on  the  preceding  verse. 

The  construction  of  the  first  half  of  the  passage  is  unusually  elaborate. 
The  triple  arrangement  in  the  first  clause  is  carried  through  the  other  clauses 
as  well,  and  this  explains  the  three  verbal  forms,  Jl^b,  y^lWb,  and  7Yinb. 
The  first  corresponds  to  PltQP  'b^n;  the  second  to  rTpnb  'rTQPl,  and  the  third 
to  ytrb  '^nn.  In  like  manner  the  knowledge  implied  in  these  three  forms 
of  JT  is  three-fold,  though  the  division  is  not  clearly  marked.  To  37T5 
corresponds  ban  Sin©;  to  mwb  corresponds  Milan  SW  imn  »m(C); 
and  to  Jlinb  corresponds  'lifl  "pin  Sin  "paEin  Sin(tD).  The  general  sense 
of  the  passage  is  thus: — The  living  are  destined  to  die,  that  they  may  know 
that  God  is.  Death  is  the  final  proof  that  God  is  supreme;  none  can  escape 
or  defy  his  decree.  The  dead  are  destined  to  live  again,  and  thereby  to 
make  known  the  creative  power  of  God.  The  living,  that  is  those  who  have 
been  made  alive  after  death,  are  to  be  judged,  so  that  they  may  be  made 
aware  that  God  is  the  supremely  just,  the  witness  the  discerner  the  judge 
in  whose  sight  there  is  no  respect  of  persons. 

The  remainder  of  the  saying  develops  the  thought  that  there  is  no  escape 
from  the  justice  of  God,  and  that  human  will  counts  for  nothing  against  the 
will  of  the  King  of  Kings. 
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■^fcn  pnc  CHAP.  V. 

"towoa  «bm  T^ib  vittbfi  mM  Dbisn  una?  rtf-nagE  nigs®  -i 

t  ~:  ~    ;  ~s  *"  :-  tt  t.  t.  t  t    • 

Dbisn-na  'ps^ti  trstiin  pa  s-isnb  ab$  nia^nnb  bir  ips 
Dbiyp-.ns  TO;ia$  nrp^b  nit:  *ot  ^ribi:  nfnjwp  mtoss  wflSfi 

T  .  -f  -  TTT  T  ;  •  ■; 

V.  i.  ma-ib  Tiobn  hoi.     M.  om.;  ksk  M.  add.  ins. 

i.  By  ten  sayings  the  world  was  created.  And  why  does  Scripture 
teach  this?  Could  it  not  have  been  made  with  only  one  saying? 
But  it  was  in  order  to  exact  penalty  from  the  wicked  who  destroy 
the  world  which  was  created  by  ten  sayings,  and  to  give  good 
reward  to  the  righteous  who  establish  the  world  which  was  created 
by  ten  sayings. 

The  contents  of  this  chapter  differ  for  the  most  part  from  those 
of  the  preceding  chapters  in  the  form  in  which  they  are  cast. 
N08  i — 18  are  arranged  in  groups,  based  upon  the  numbers  ten, 
seven,  four;1  and  are  not  ascribed  to  any  teacher  by  name. 
N08  19 — 22  are  not  numerical,  (n°  22  is  partially  so),  and  are  also 
anonymous.  Only  n08  23 — 26  are  ascribed  to  some  teacher  by  name. 
It  will  be  shown  that  there  is  considerable  divergence  amongst  the 
several  authorities  for  the  text  in  regard  to  the  concluding  verses, 
which  form  the  end  not  merely  of  this  chapter  but  of  the  original 
Aboth,  as  it  was  incorporated  in  the  Mishnah.  The  non-personal 
character  of  this  chapter  goes  to  show  that  the  compiler  of  'Aboth', 
if  he  gave  that  title  to  his  collection,  did  not  mean  to  give  a  series 
of  'Fathers'  illustrated  by  their  sayings.  Chapter  V  has  hardly  any 
'Fathers';  and  of  those  in  the  earlier  chapters  several,  as  has  been 
shown,  are  so  obscure  that  they  can  only  be  called  'Fathers'  if 
every  teacher  in  the  Tannaite  period  is  entitled  to  that  name. 

1.  By  ten  sayings  the  world  was  created.  These  are  the  divine 
utterances  in  Gen.  I,  "and  God  said".  There  are  however  only  nine 
such  utterances  in  the  series,  and  the  tenth  is  supplied  variously 
by  different  teachers,  either  from  Gen  I.  1  or  II.  18  or  from 
Ps.  XXXIII.  16.    Ten   is  evidently  a  round  number.    The  point  of 


1  Another  numerical  series  is  found  in  b.  B.  Bathra  17*.  A  collection  of  the 
chief  instances  of  numerical  grouping  in  the  Talmud  is  given  by  Rosenthal,  "Zu- 
sammenhang  der  Mischnah"  I  5  86,  pp.  138—140. 
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the  passage  is  not  in  the  number  ten  but  in  the  idea  of  many 
divine  utterances  as  compared  with  one.  This  is  shown  by  the 
question  why  could  not  the  world  have  been  created  by  one  divine 
utterance  only?  The  reason  given  is  to  show  the  greater  guilt 
of  those  who  would  destroy,  and  the  greater  virtue  of  those  who 
would  maintain,  a  work  upon  which  so  much  divine  care  was 
bestowed. 

The  purpose  of  the  author  of  this  haggadah  was  not,  as  in  some  other 
passages,  to  collect  ten  examples  of  some  object  or  event,  but  to  draw  a 
lesson  from  the  fact  that  the  words  "and  God  said"  were  repeated  so  many 
times  in  the  account  of  the  creation;  nine  times  explicitly  and  one  im- 
plicitly. Jom-tob  well  says  (ad  loc.)  Creation  was  not  so  ordered  as  to  lead 
to  the  punishment  of  the  wicked  &c,  but  Scripture  in  narrating  the  creation 
teaches  this  lesson.    This  is  shown  by  "TOlb  "TDabfl  HE. 

This  saying  is  found  in  A.  R.  N.B  XXXVI,  and  the  beginning  of  it  (A)  XXXI. 


-baits  T3Db  tfSK  TiH  7V2&  riinb  nb  in  anwa  ni-iYi  mtos  .2 

tv  T  T :  •  1 —        I  v  iv  T  -      -     r        :       _  i  -  :         T  T  "  til 

:to8B  h£-n$  hrrb%  ahnnip  ts  -p^yi  pph55£  ^n  ninn-i 

2.  Ten  generations  from  Adam  to  Noah,  to  show  how  much  long- 
suffering  is  before  Him,  for  all  the  generations  went  on  provoking 
Him  until  He  brought  upon  them  the  waters  of  the  Flood. 

-ban:  T3Db  Dhs>«  sha.  rraa  rrinb  nmna  tt\  nba  rrhi-i  mtos  .3 

Tv         T  t  :  •  1 1  v  iv  t  ,"" '   -     I"         :  T   T  :   -        -  :      - 1    •  TTt 

:Dbs  i3i23  bapi  irna  tamrw  «n\a  n?  ram  v&yyn  i\"i  ntrfon 

T  \  -    :  "  P  :  p  T  t    T  :   -  Tv  I  ■  *  T  |     •      •   :   -  t 

3.  on*iax  .  .  .  n:.    M.  ns  .  .  .  mx,  as  in  v.  2. 

3.  Ten  generations  from  Noah  to  Abraham,  to  make  known  how 
much  long-suffering  is  before  Him;  for  all  the  generation  went 
on  provoking  him  until  Abraham  our  father  came  and  received 
the  reward  of  them  all. 

2.  3.  Another  lesson  from  a  Scripture  record,  that  of  the  ten 
generations  from  Abraham  to  Noah,  and  another  ten  from  Noah 
to  Abraham.  These  show  the  long-suffering  of  God,  since  the  men 
of  those  generations  continued  to  provoke  Him,  and  only  in  the 
tenth  did  He  bring  the  Flood  upon  the  earth  to  destroy  the  sinners. 
There  were  righteous  men  in  those  generations,  as  Enoch  and  Noah 
himself,  and  no  clear  distinction  could  be  drawn  between  this  series 
and  the  ne^t  to  show  why  their  terminations  were  so  different, — 
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in  the  one  case  destruction  by  the  Flood,  in  the  other  case  pardon 
through  the  merits  of  Abraham.  The  haggadist  took  the  two 
statements  of  Scripture,  first  that  there  were  ten  generations  be- 
ginning with  Adam  and  ending  with  the  Flood,  and  second  that 
there  were  ten  generations  beginning  with  (the  sons  of)  Noah  and 
ending  with  Abraham,  and  from  both  these  statements  he  drew 
a  religious  lesson,  viz: — that  God  is  longsuffering. 

By  an  error  of  the.  scribe  the  Munich  MS  repeats  the  first  series  as  the 
second. 

A.  R.  N.B  XXXVI  repeats  Aboth  V.  I — 6  with  little  variation,  and  in 
ch.  XXXVII,  after  an  interruption,  it  adds  several  more  ■  groups  of  ten: 
A.  R.  N.A  XXXII  follows  the  line  of  Aboth  but  with  much  expansion. 

he2  rninb  Dba  Tayi  wn»  bmsK  n&nnD  nirroD  rrtoss  -4 

t  -       -      r         :  T  ■,  :  -  t   :  r  T  T   T  :   -  t  -  :  •  :•  tt"! 

nrna  dphsk  bui  iron 

r    T  T     T  :    "  v  T    ■ 

4.  With  ten  trials  Abraham  our  father  was  tried,  and  he  bore 
them  all,  to  make  known  how  great  was  the  love  of  Abraham 
our  father. 

4.  The  ten  trials  of  Abraham.  The  Scripture  does  not  say  that 
there  were  ten  trials,  and  the  commentators  differ  in  the  way  in 
which  they  make  up  the  number.  But  from  the  point  of  view  of 
the  haggadist  there  is  no  importance  in  the  number;  it  is  merely 
a  convenient  aid  to  memory,  the  fact  to  be  remembered  being  that 
Abraham  endured  many  trials  and  bore  th?m  all.  The  real  subject 
offered  for  meditation  is  the  endurance  of  Abraham,  and  the  love 
which  enabled  him  to  endure.  The  commentators  do  not  add  to 
the  force  of  the  lesson  by  enumerating  the  several  trials,  since 
these  only  draw  away  the  attention  from  the  main  thought  of  the 
passage. 

The  number  ten  is  not  suggested  in  Scripture,  as  in  the  preceding  pas- 
sages. It  may  have  been  chosen  as  in  some  sense  a  sacred  number,  and  to 
that  extent  as  having  an  importance  of  its  own;  but  the  fact  remains  that 
the  real  lesson  taught  in  this  haggadah  turns  not  on  the  number  ten  but  on 

the  love  of  Abraham. 

( 

t-         -  itt         •!-:•:  r         -s-  -:-  ■  ■  ttt^ 

5.  M.  om.  STTOSi  C11S72S,  but  gives  it  in  margin;  after  c"  M.  adds  ppo. 

5.  Ten  wonders  were  done  for  our  fathers  in  Egypt  and  ten  by 
the  Sea. 
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5.  A  pair  of  Scripture  series  merely  stated  and  calling  for  no 
comment.  The  compiler,  having  started  on  a  series  of  groups  of 
ten,  includes  in  it  an  observed  fact  of  Scripture.  No  lesson  is  drawn 
from  the  fact. 

v  iv  :  •  it  :    ■    :  ....    -  -  j         T  |  T  -  ...  -  ._.  IV 

6.  M.  omits  the  whole  verse. 

6.  [Ten  plagues  did  the  Holy  One,  blessed  be  He,  bring  upon 
the  Egyptians  in  Egypt,  and  ten  by  the  Sea.] 

6.  A  double  series  often  plagues;  mentioned  with  the  like  brevity. 
There   seems  no  reason  why  this   series  should  not  have  been  included 

with  as  much  fitness  as  that  in  v.  5.  But  it  is  doubtful  whether  it  was  so 
included  in  the  original  Aboth.  The  clause  is  marked  as  doubtful  in  some 
printed  texts.1  A.  R.  N.A  XXXIII  refers  to  the  series  but  does  not  give  it  in 
the  form  in  which  it  would  have  been  given  if  the  author  had  found  it  in 
Aboth.  It  is  as  if  the  omission  in  Aboth  were  noted  in  A.  R.  N.,  and  the 
omission  supplied  in  the  prayer-books  which  now  contain  the  clause.  The 
Munich  MS  omits  it  altogether. 

"l^gti  ^"p?5  awn  *fna  urnpn-ns  irrvins  1&5  niDVpD  n^ias  .7 

:hbip5  m$  t&\  m$$  ntog  pit  hn*ia  to^i 

7.  With  ten  trials  did  our  fathers  try  the  Holy  One,  blessed  be 
He,  in  the  wilderness,  as  it  is  said  (Num.  XIV.  22): —  And  they 
tempted  me  these  ten  times,  and  hearkened  not  to  my  voice. 

7.  Ten  occasions  when  Israel  tried  God,  the  same  word  being 
used  as  in  the  preceding  series.  The  meaning  in  each  case  is  the 
same,  —  put  to  the  test;  but  whereas  it  is  part  of  the  divine  dis- 
cipline that  man  is  put  to  the  test  by  what  is  laid  upon  him  to 
endure,  it  is  human  insolence  which  tries  the  patience  of  God,  and 
dares  to  put  even  him  to  the  test.  There  is  a  certain  daring  sim- 
plicity, which  perhaps  only  a  Jew  can  fully  appreciate,  in  thus 
linking  together  the  trials  which  God  and  Israel  brought  on  each 
other.  This  daring  simplicity  of  thought  is  one  of  the  character- 
istic features  of  the  Haggadah  in  general,  and  one  which  is  seldom 
understood  or  rightly  judged  by  the  Christian  reader. 

1  Jomtob  in  his  commentary  ad  loc,  mentions  how  he  delivered  a  derashah  in 
Cracow,  on  Hoshana  Rabbah,  in  which  he  proved  that  this  clause  was  not  part 
of  the  Mishnah,  and  that  there  was  no  obligation  to  read  it  as  such. 
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After  all,  this  passage  is  only  a  statement  of  what  is  recorded  in  Scripture, 
in  the  text  (Num.  XIV.  22)  expressly  quoted.  In  this  instance  the  text  may 
be  accepted  as  original,  and  not  as  an  editorial  addition.  The  number  ten 
is  explicitly  given.  The  commentators  are  at  pains  to  make  out  the  list,  but 
they  do  not  agree  amongst  themselves. 

n$g  nbf  n  ab   .tfnpso  rvna  ^niagi  ^22  tw  rrjps  •» 

3Gj  nai?  abi  ,abi3£  ttnjpn  ntos  rr-ipn  *fc)  ,TDTJ3n  nton  EPtb 

m?  xb")  ,nnBpn  arn  bins  pbb  ^  sna  ab}  n^.ratpsn  irnn 

Tft?n  1^5- riN  mnn  nnao  «bi  fnyisian  ^5  bti  tia  tratian 

|  T  T  ••  -  i  t  t   :  •  :      '       t    t  — .  -    -  ••  —.  v  ••  •    t  :  - 

^*m%  D^ip  ,Lp?En  an^n  nrt>n  ^jn  iess  biop  asp?  sb-i 
-ies  jfri  ,c$sb  ahb^iTn  rn^sn  ^w  p^n  xbi  ,D"nvri  D^iinwi 

:D^T5  ybxt  nip^n  hb  ns  iTnnb  rns 

8.  irm2K3  M.  om.  In  M.  the  order  of  the  wo*}  is  as  in  the  text,  except  that 
(5)  and  (6)  are  transposed,     cbisra  M.  om.  twice. 

8.  Ten  wonders  were  done  for  our  fathers  in  the  Sanctuary. 
<x>No  women  miscarried  through  the  smell  of  the  sacred  flesh.  (2)The 
sacred  flesh  never  stank.  (3>No  fly  was  seen  in  the  slaughter  house; 
^and  no  uncleanness  befell  the  High  Priest  on  the  Day  of  Atonement; 
and  (5)no  rain  quenched  the  fire  of  the  wood-pile,  and  (6)no  wind 
overcame  the  column  of  smoke  and  (7>no  defect  was  found  in  the 
sheaf  and  the  two  loaves  and  the  shew  bread;  ^  the  people  stood 
close  together  but  had  room  to  bow  themselves.  WNo  serpent  or 
scorpion  did  harm  in  Jerusalem.  (10)And  no  one  said  to  his  associate 
The  place  is  too  narrow  for  me  that  I  should  lodge  in  Jerusalem. 

8.  A  list  of  ten  wonders  associated  with  the  Temple.  It  amounts 
merely  to  a  quantitative  expression  of  the  holiness  of  the  Temple 
in  terms  of  miracle.  That  such  terms  are  entirely  inadequate  for 
the  expression  of  holiness  or  any  other  divine  quality  may  be  freely 
admitted,  without  denying  that  the  Temple  was  holy. 

There  are  discrepancies  in  the  commentaries  as  to  the  contents  of  the 
list  of  wonders,  and  how  they  are  to  be  reckoned.  For  details  see  Taylor, 
notes  on  the  text  ad  loc.  The  number  ten  in  this  connexion  is  not  suggested 
by  anything  in  Scripture,  and  one  can  only  suppose  that  the  author  of  the 
list  assumed  the  number  ten  as  a  sacred  number  and  set  himself  to  compile 
a  list  of  wonders  to  the  required  amount.    Note  that  some  of  the  wonders 
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were  done  in  Jerusalem  and  not  in  the  Temple.    This  is  remarked  in  the 
Talmud,  (b.  Joma.  21*). 

The  passage  is  found  in  A.  R.  N.A  XXXV,  and  (B)  XXXIX. 

■pan  *$  .in  siifl  rrtofcpqfci  ys  nnti  n-jsg  wrff}  ffnyj  nnips  -9 
a^ip^ii  nn?n  -i^ni  rtfW]  f^ffi  rnjjjp  fi^W  ^  '1,W  ^ 
ti$p*  bra  ib^i  rrtifc  bti  irrjopi  fpTen  ti«  tF-fl'ta  tin  •rriri^j] 

:n*ito?  rotp  nn^  t|»  &i0*  ti^  W9$ 

9.  imiap  M.  nap. 

9.  Ten  things  were  created  on  the  eve  of  Sabbath,  between  the 
suns.  And  these  are  they:  The  mouth  of  the  earth,  the  mouth  of 
the  well,  the  mouth  of  the  ass,  the  bow,  the  manna,  the  rod,  the 
shamir,  the  writing  and  the  pen  and  the  Tables;  some  say  also  the 
evil  spirits,  and  the  grave  of  Moses  and  the  ram  of  Abraham  our 
father,  and  some  say  also  the  tongs  made  with  the  tongs. 

9.  Ten  things  formed  "between  the  suns",  i.  e.  between  the  sixth 
day  of  creation  and  the  seventh  on  which  the  Creator  rested.  They 
are  all  associated  with  some  special  divine  activity  different  from 
that  manifested  in  the  ordinary  objects  and  works  of  nature.  There- 
fore they  were  not  regarded  as  being  included  in  the  classes  of 
things  created  in  the  six  days  as  recorded  in  Scripture.  On  the 
other  hand  they  could  not  have  been  created  after  the  sixth  day, 
when  the  work  of  creation  was  finished.  Therefore  they  must  have 
been  created  last  of  all,  before  the  seventh  day.  The  ten  objects 
specified  with  the  exception  of  the  tenth,  which  is  admitted  to  be 
open  to  question^ — "some  say">  —  are  all  mentioned  in  Scripture. 
It  is  not  impossible  that  beneath  this  series  of  unique  creations, 
especially  the  last,  there  is  concealed  some  attempt  at  the  solution 
of  a  philosophical  problem;  but  I  am  unable  to  define  what  it  was. 

There  is  an  extended  reference  to  this  passage  in  b.  Pes.  54*  where  it  is 
given  as  a  baraitha.  The  list  of  ten  things  is  substantially  the  same  though 
the  order  is  different,  and  two  or  three  additions  are  suggested.  These  are 
put  forward  not  as  being  new,  but  as  tradition  of  what  was  originally  in  the 
list.  The  teachers  who  thus  criticise  the  form  of  the  tradition  were  R.  Joshiah, 
R.  Nehemiah,  who  spoke  "in  the  name  of  his  father",  and  R.  Judah.  The 
mention  of  these  men,  all  Tannaim,  shows  that  the  list  was  already  tradi- 
tional in  their  time;  and  the  fact  that  R.  Nehemiah  quoted  the  opinion  of 
his  father  carries  it  a  stage  earlier.  It  is  clear  therefore  that  the  passage  is 
not  due  to  the  compiler  of  Aboth,  and  that  he  found  it  already  in  existence. 
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On  the  same  page,  (b.  Pes.  54a),  are  other  lists  on  somewhat  similar  lines. 
The  compiler  of  Aboth  either  found  and  incorporated  in  his  work  a  col- 
lection of  numerical  groups  already  made,  or  else  he  made  his  own  selection 
from  existing  material.  Why  he  chose  some  and  omitted  others  there  is 
nothing  to  indicate,  as  there  is  no  apparent  reason  why  he  included  the 
sayings  of  some  teachers  and  omitted  those  of  others  equally  or  often  more 
distinguished.  I  am  confirmed  in  the  opinion  expressed  in  the  Introduction, 
that  Aboth  contains  just  what  happened  from  time  to  time  to  impress  the 
compiler  as  worth  recording,  and  discloses  as  a  whole  no  logical  plan  or 
continuous  purpose. 

In  regard  to  the  several  objects  mentioned,  the  "mouth  of  the  earth" 
means  the  fact  that  on  occasion  the  earth  "opened  her  mouth"  and  swal- 
lowed up  evil  doers,  as  in  the  case  of  Korah,  (Num.  XVI.  32).  The  "mouth 
of  the  well"  refers  to  the  well  in  Num.  XXI.  16 — 18.  Every  well  has  a 
mouth;  but  this  well  produced  water  where  till  then  there  had  been  none. 
(Duran.)  The  "mouth  of  the  ass"  denotes  the  power  of  speech  given  to 
Balaam's  ass.  The  bow  is  the  rainbow  which  was  given  as  a  sign,  (Gen.  IX.  1 3). 
The  manna  dropped  miraculously  from  heaven,  (Exod.  XVI.  1 5  fol.).  The  rod 
of  Aaron  became  a  serpent,  and  then  a  rod  once  more,  (Exod.  VII.  10).  The 
shamir,  in  Scripture,  is  merely  the  diamond  (Jer.  XVII.  I,  Ezek.  III.  9,  Zech. 
VII.  12);  but  in  the  Rabbinical  literature  it  appears  as  a  minute  worm,  having 
an  irresistible  power  to  penetrate  the  hardest  rock.  (See  the  art.  Shamir  in 
J.  E.  XI.  229  fol.)  Its  mention  here  is  due  to  the  belief  that  Solomon  used 
it  in  the  building  of  the  temple.  Writing,  SfD,  is  by  some  commentators 
explained  as  the  art  of  making  the  forms  of  the  characters  used  to  denote 
sounds;  writing,  srDtt,  is  the  art  of  combining  the  characters  so  as  to  form 
words  and  thus  to  express  ideas.  Duran  remarks  that  he  does  not  know  why 
these  should  be  distinguished.  He  gives  a  more  plausible  explanation  by 
connecting  2HD  and  3fDtt  with  the  mmb,  as  the  writing  on  the  tables,  the 
instrument  with  which  it  was  written,  and  the  tables  themselves.  In  this  way, 
all  three  objects  are  associated  with  special  divine  agtion,  and  are  suited 
to  be  included  in  the  list.  The  evil  spirits  are  not  mentioned  in  the  creation 
story;  they  must  have  been  created  at  some  time  because  they  exist  (ac- 
cording to  the  general  belief  of  the  period),  and  since  the  creator  "saw  all 
that  he  had  made  and  behold  it  was  very  good",  the  evil  spirits  must  have 
been  created  after  that  declaration  had  been  made.  The  grave  of  Moses  is 
included  (by  some)  because  its  locality  was  known  only  to  God  (Deut. XXXIV.  6). 
The  ram  of  Abraham  is  the  one  which  was  provided  as  a  substitute  for  Isaac 
(Gen.  XXII.  13.)  The  "tongs  made  with  tongs"  are  not  Scriptural  at  all.  They 
are  a  symbol  of  unexplained  beginnings.  If  tongs  are  needed  wherewith  to 
make  other  tongs,  how  were  the  first  tongs  made?  By  including  them  in  the 
list,  as  some  teachers  wished,  the  lesson  would  be  taught  that  all  such  un- 
explained beginnings  were  brought  about  by  divine  action. 

The  parallel  passages  A.  R.  N.B  XXXVII,  Mechilta,  Beshall.  IV.  5,  Siphre, 
Deut.  §  355,  b.  Pes.  54*,   show  that  more  than  ten  objects  were  thought  of 
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as  having  been  created  in  the  last  hours  of  the  Creator's  work.  The  list  of 
ten  was  variously  computed;  but  the  fact  of  that  variation  shows  that  the 
subject  was  not  new  when  the  compiler  of  Aboth  included  one  such  list  in 
his  collection.  If  he  were  looking  for  groups  often  things  he  would  naturally 
find  a  place  for  so  striking  an  example. 

binaic  ^  -sob  isma  Ifk  sdh  ,DDra  njai&i  fibba  n-nm  nsati  .10 

tv         •        ••  :   •  •■    -  :  ••  t  T  T   T    :  T  :     •    :        ■.•>•:  ■  T    :  T  :     ■ 

,mpnb  bra?  irai:  ,i-oq  ^ni  tpnb  dd?:  ir^  ffJWI  n^s  sisbiq 
rfHtjB  Tfttjs  by|  ffofcn.  I'tifiR'n  b$  -mixi  ,na?r}3  n^ftfl  ^353  bstfo 

I  ..       ..  .     .       r  „  ...  T  ..  f         .    .    |T    T  ..  _    T  ..  _  _  . 

10.  "^sb.     M.  '33.     After   3"»tf)rib  bri33  the  order  of  the  clauses  in  M.  is   no  byi 

.':o  "i^Bibm  rraxr.  by  mw  '15.1  "}tt)jo  by  tqixi  'si  xbtf; 

10.  Seven  things  are  in  an  uneducated  man  and  seven  con- 
cerning a  wise  man.  A  wise  man  does  not  speak  in  the  presence 
of  one  who  is  greater  than  he  in  wisdom,  and  does  not  interrupt 
the  words  of  his  associate,  and  does  not  hasten  to  reply.  He 
questions  according  to  the  subject  and  answers  according  to  rule. 
He  speaks  of  the  first  thing  first,  and  of  the  last  thing  last,  and 
concerning  what  he  has  not  heard  he  says  I  have  not  heard.  He 
acknowledges  the  truth.  The  opposites  of  these  are  found  in  the 
uneducated  man. 

10.  A  series  of  seven,  summing  up  the  characteristics  of  a  wise 
man  and  by  contract  those  of  a  rude,  undisciplined  man.  The  wise 
man,  here,  is  not  the  philosopher  but  the  Rabbi  or  the  disciple 
of  the  Rabbi.  "The  Wise"  is  the  standing  term  in  the  Mishnah  to 
denote  the  Rabbis,  as  authoritative  exponents  of  Torah.  The  lesson 
is  not  so  much  ethical  as  academical. 

This  group  is  found  A.  R.  N.A  XXXVII,  and  (B)  XL,  where  it  is  expanded 
to  ten  characteristics.  D313  is  literally  the  foetus  the  unborn  human  being, 
unformed  and  unfinished.  By  metaphor  it  denotes  the  man  who  is  mentally 
unformed  and  unfinished  as  contrasted  with  the  Wise. 

inxpa  :n-Q5  ■roi  nsati  bs  t&risb  ran  n^mc  ^n  nsati  .n 

I  t   t  r:    ■  t  ■■  -1       •■  T   :    •         -        tt|-t  t:  ■•  T  :    ■ 

Dhn?n:  insptt  an  rnjp  bip  n:n  ]^yq  ypt&  fffipfr  p'flp? 
:aa  rma  bu?i  m^rtp  bti  ay}  ii@?^  abu?  m$  wydto  yrffipfr 
njma  bs  abisb  an  nai  :an  irba  bti  an  rtenn  ns  bitob  eMi 

T  T  TV    IV  T  TT   :  V  T     T  T     -     " 
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:robpD  abti  rtrtna  tr-iiEn  bn  !pin  mw  bsn  "p-vi  hi33>  b$  nbisb 

tt  -.  -  v  T         -  •         -  -  :      ]     ■  -  •-:)■-  •         -         t        t 

n«a  nibs  tatfn  bibn  bsi  ffiti  ranti  b*  Dbisb  nan  nn  htj 

tt  T  ~  -  •  -:  :t  -  :  tt  tt  tt  t  - 

ntoftfl?  b^  tnp*  niD^Dip  b^  nt^s  ^5  b?l  Q'Wg  ^515  bs  nbisb 

11.  mm©  A.M.  nT2C;  biV^k  ■'nans,  M.  t"s. 

11.  Seven  kinds  of  penalties  come  to  the  world  for  seven  chief 
transgressions.  When  some  give  tithes  and  some  do  not,  famine 
through  drought  comes,  some  go  hungry  and  some  are  full.  If  they 
have  decided  not  to  give  tithes  at  all  famine  through  tumult  and 
drought  comes.  And  if  they  have  decided  not  to  give  the  cake  of 
dough  a  famine  of  extermination  comes.  Pestilence  comes  to  the 
world  on  account  of  the  sins  for  which  the  penalty  of  death  is 
appointed  in  the  Torah,  and  which  have  not  been  brought  before 
a  court  of  justice;  also  for  fruits  of  the  seventh  year.  The 
sword  comes  to  the  world  on  account  of  the  delay  of  justice  and 
the  perversion  of  justice,  and  on  account  of  those  who  interpret 
the  Torah  not  according  to  the  halachah.  The  wild  beast  comes 
to  the  world  on  account  of  false  swearing  and  profaning  the  Name. 
Exile  comes  to  the  world  on  account  of  idolatry  and  incest  and 
bloodshed  and  neglect  of  the  release  of  the  earth. 

11.  A  series  of  seven  forms  of  retribution  for  so  many  kinds  of 
transgression.  The  acts  upon  which  retribution  follows  are  many 
more  than  seven,  and  can  only  be  made  to  correspond  with  that 
number  by  arbitrary  grouping.  The  seven  forms  of  retribution  are 
a  deduction  from  Lev.  XXVI.  i4fol.,  where  indeed  the  number 
seven  is  not  strictly  adhered  to  but  where  the  refrain  is  repeated 
"I  will  chastise  you  seven  times  more  for  your  sins".  The  passage 
is  practically  a  commentary  on  this  portion  of  Scripture;  and  its 
validity  as  a  statement  depends  upon  the  view  which  is  taken  of 
the  teaching  of  the  chapter  in  Leviticus.  The  logic  of  the  passage 
is  this,  that  since  the  offences  were  transgressions  against  the 
divine  commands,  expressly  denounced  in  the  Torah,  the  displea- 
sure of  God  would  be  shown  by  such  signal  punishments  as  those 
mentioned.  Judged  by  the  standard  of  Torah  all  the  offences  were 
alike  deserving  of  punishment  as  being  all  alike  in  their  quality 
of  disregard  of  the  divine  command.  And  so  long  as  they  are 
judged  by  that  standard  the  objection  is  irrelevant  that  the  with- 
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holding  of  tithes  is  not  morally  in  the  same  class  with  extortion 
false  swearing  or  bloodshed.  The  'release  of  the  earth'  means  the 
letting  it  lie  fallow. 

The  passage  is  found  in  A.  R.  N.A  XXXVIII  and  (B)  XLI  with  considerable 
expansion  in  both. 

"WrtfeCM  rwato  rrwra  nsnrna  "Din  d^d-id  nsaiKa  .12 

••    [  :  •    :    -  •       •    :  t  v   -  :     •  •«■  r." "  •'  T  :  t  t    :  -    : 

■  t  -  :    -  ••  :     •  •      •     :  t  T  T   :  t  t  t   :   v  t  v  "  t  :  •    : 

rvtorra  bts  ^be  nauft  rati  bsauj  ann  ^«siioa  ,rpraiD  niTg  ^src: 

:    -         v  r        ••  :     •  t  t  :  t  t        t    :    v  T  v  ■•  t  :      '  •       •     :  ••         ••  :.    • 

12.  ns»  soac  M.  bsb^s. 

12.  At  four  seasons  pestilence  increases,  in  the  fourth  year,  in 
the  seventh,  in  the  year  after  the  seventh  and  the  time  after  the 
Feast  in  each  year.  In  the  fourth  because  of  the  tithe  for  the 
poor  in  the  third;  in  the  seventh  because  of  the  tithe  for  the  poor 
in  the  sixth.  In  the  year  after  the  seventh  because  of  the  fruits 
of  the  seventh;  and  in  the  time  after  the  Feast  because  of  the 
robbery  of  the  gifts  assigned  to  the  poor. 

12.  This  passage  takes  up  one  of  the  themes  of  the  preceding, 
the  sending  of  pestilence  upon  the  earth.  The  group  number  is 
four  instead  of  seven.  The  sins  punished  are  in  form  ritual  trans- 
gressions, punishable  as  being  acts  of  disobedience  to  the  divine 
commands  given  in  the  Torah.  But  they  are  also  acts  of  de- 
frauding the  poor,  breaches  of  the  command  "Thou  shalt  love  thy 
neighbour  as  thyself".  The  connexion  between  transgression  and 
such  scourges  as  famine  and  pestilence  is  one  which  the  Talmudic 
teachers  never  questioned;  and  though  the  connexion  would  be 
interpreted  now  in  a  manner  widely  different  from  theirs,  their 
ethical  insight  was  not  at  fault  in  discerning  that  retribution  must 
follow  in  some  form  upon  all  transgression. 

The  four  seasons  mentioned  are  not  the  four  divisions  of  the  year  but 
four  periods  in  the  cycle  of  seven  years,  very  unequally  placed  with  regard 
to  each  other.  The  passage  teaches  that  there  are  four  periods  at  which 
certain  precepts  ought  to  be  observed,  and  that  if  they  are  not  observed 
pestilence  will  increase.  It  does  not  teach  that  there  is  at  each  of  these 
periods  an  increase  of  pestilence,  so  that  an  outbreak  could  be  confidently 
expected. 
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rvyirn  rrjs  it  ife$  $tfj  h>ip  ^  ^«0  zix$  ni^  saia  .13 

:5^n  ^  h^  "W  $#  /-"r^on  ^p  $£] 

13.  Four  characters  of  men:  He  who  says,  what  is  mine  is  mine 
and  what  is  thine  is  thine.1  This  is  the  average  type:  some  say 
it  is  the  character  of  Sodom.  He  who  says  What  is  mine  is  thine 
and  what  is  thine  is  mine,  is  undisciplined.  He  who  says  What  is 
mine  is  thine  and  what  is  thine  is  thine  is  a  saint.  He  who  says 
What  is  thine  is  mine  and  what  is  mine  is  mine  is  wicked. 

13.  In  this  and  the  following  passages  14 — 17,  the  same  method 
is  used  to  distinguish  the  four  types  severally  enumerated.  First 
some  quality  or  feature  is  specified  (A)  along  with  its  opposite  (B). 
Each  of  these  may  be  modified  in  opposite  ways,  (+  or  — ).  Thus 
four  results  follow,  expressed  in  the  form  (-f  A  —  B),  (—  A  +  B), 
(+A  +  B),(-A-B)J 

The  group  number  four  is  probably  suggested  by  the  fact  that 
four  is  the  number  of  possible  combinations  of  ideas  so  treated. 

The  first  'four'  group  classifies  men  according  as  they  are  selfish 
or  unselfish  in  regard  to  their  possessions.  The  ordinary  average 
man  goes  by  the  rule  of  "each  for  himself".  The  undisciplined 
man  disregards  all  rules,  makes  no  distinction.  The  saint  is  wholly 
unselfish;  the  wicked  is  wholly  selfish. 

The  type  described  as  that  of  the  ordinary  man  is  said  to  be  termed  by 
some  fthe  type  of  Sodom'.  It  is  remarkable  that  the  name  of  that  exception- 
ally wicked  city  should  be  applied  to  a  type  of  conduct  which  is  defined 
as  that  of  the  average  man.  There  is  of  course  no  implication  that  ordinary 
men  are  as  wicked  as  those  of  Sodom.  The  author  of  the  remark,  (/some 
say'),  probably  meant  to  express  his  strong  dissent  from  the  view  that  the 
rule  of  'each  for  himself  was  the  one  followed  by  the  average  man.  That 
rule  was  the  most  intensely  selfish  of  the  four  mentioned,  because  it  denied 
all  relation  whatever  between  a  man  and  his  fellowmen,  and  ,left  each  shut 
up  in  himself.  The  reference  to  Sodom  is  probably  based  on  Ezek.  XVI.  4g, 
which  describes  her  indolent  and  heartless  pride.  "She  strengthened  not 
the  hand  of  the  poor  and  needy". 

The  undisciplined  man  is  the  am  haaretz,  who  disregarded  the  Torah  and 
the  instruction  of  those  who  expounded  it.    See  above  on  III.  14. 

The  passage  is  found  in  A.  R.  N.B  XLV. 

1  Unfortunately  no  translation  can  reproduce  the  effect  of  the  original  nb©  r.»a 
Y?®  "Ptfi  rnai  *ov, 

*  The  signs  -f  and  —  are  not  to  be  taken  arithmetically,  but  merely  indicate 
that  a  person  has  (+)  or  has  not  (— )  the  quality  in  question. 
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,i-pipn  iippp  a^;  n^1^  tf?1  D^b  tf?  >rrir£i  ntnj  $2^8  .14 
rrtr£  rfS]  Di55b  mgp  >ti§5>D?  iiptp  jqc;  rrtrjj  n^pi  oisgb  mpp 

:?$*)  nis^b  n$fl  Di5?b  rri3  ,rpn 

14.  "nata  .  .  .  "iiDBn.     M.  transposes,  and  similarly  in  the  second  clause. 

14.  Four  types  of  dispositions:  Easy  to  provoke  and  easy  to 
pacify,  his  gain  is  cancelled  by  his  loss.  Hard  to  provoke  and 
hard  to  pacify,  his  loss  is  cancelled  by  his  gain.  Hard  to  provoke 
and  easy  to  pacify,  he  is  pious.  Easy  to  provoke  and  hard  to 
pacify,  he  is  wicked. 

14.  The  basis  of  the  ethical  distinction  here  drawn  is  gentleness, 
good  nature,  good  will;  its  opposite  is  harshness,  ill  nature,  ill  will. 
These  are  arranged  according  to  the  formula  given  above,  the 
qualifying  term  being  readiness  to  show  the  one  or  the  other  of 
the  two  opposite  qualities.  The  third  and  fourth  combination  are 
said  to  characterise  respectively  the  saint  and  the  wicked.  To  the 
first  and  second  no  such  definition  is  attached;  in  place  of  it  an- 
other pair  of  opposites  is  introduced.  In  the  case  of  the  first  man 
it  is  said  that  his  gain  is  cancelled  by  his  loss;  in  the  case  of  the 
second,  his  loss  is  cancelled  by  his  gain.  In  each  case,  therefore, 
the  net  result  is  the  same,  and  there  is  no  preponderance  to  which 
an  ethical  term  could  be  applied.  The  only  difference  between 
them  is  that  the  first  is  a  weaker  and  the  second  a  firmer  character. 

Note  that  it  is  not  required  of  the  saint  in  this  classification  that  he  should 
never  be  angry.  "That,"  says  Duran,  "is  only  possible  to  angels.  Who  could 
"be  more  perfect  than  Moses?  And  yet  Moses  on  occasion  was  angry."  (Com- 
ment, ad  loc.) 

inpip  kjp  naajs  ^n$i  sitrtpb  rnp  uPT^brO  riiiip  snna  .15 
5*topb  rrm  inDipn  "npspn  as;  tnab  ntipj  sitttib  ritig  nppns 
:5i  pbn  it  iaab  T«"™  7*Q$  n#p  bit:  pbn  it]  nnab  n$g\ 

15.  c-nabm,  M.  has  Qissn  isui  Clais-;  ana  pbn  it,  A.M.  pan. 

15.  Four  characters  of  disciples.  Quick  to  learn  and  quick  to 
lose  his  gain  is  cancelled  by  his  loss.  Slow  to  learn  and  slow  to 
lose,  his  loss  is  cancelled  by  his  gain.  Quick  to  learn  and  slow  to 
lose,  this  is  a  good  portion.  Slow  to  learn  and  quick  to  lose,  this 
is  an  evil  portion. 
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i  5.  Four  types  of  disciples.  The  structure  of  the  classification  is 
the  same  as  in  the  preceding  verse,  and  there  is  the  same  balancing 
of  gain  and  loss  in  regard  to  the  first  two  types.  The  distinction 
of  the  several  types  is  clear  without  need  of  explanation. 

■frS  Ting  wpp  xbi  )T\*ti  ftsehq  n#ff  '•axriiD^i  ni^p  ssry*  -;6 
=0^  fpm  ,ite  njpn  iF?  ^  rib  awni  nnrj&«  wi^  o^ios  b^  n^i 

ut-\  wnrw  wftH.  ribi  irr  rib  T»on  bnrw 

t    T  •  •■    -:  :   •  :     1    •■  •  •    t  ■  •■  -3 

16.  Four  characters  of  almsgivers.  He  who  wishes  that  he 
should  give  and  that  others  should  not  give,  his  eye  is  evil  to- 
wards what  belongs  to  others.  He  who  wishes  that  others  should 
give  and  that  he  should  not  give  his  eye  is  evil  towards  what  is 
his  own.  He  who  wishes  that  he  should  give  and  that  others  should 
give  is  a  saint;  that  he  should  not  give  and  that  others  should  not 
give,  is  wicked. 

16.  Four  types  of  almsgivers.  The  same  structure  of  class- 
ification as  before,  with  a  variation  "the  evil  eye"  in  regard  to  the 
first  and  second.  One  is  inclined  at  first  to  think  that  the  man 
who  wishes  others  to  give  while  not  giving  himself  is  a  meaner 
character  than  the  man  who  wishes  that  neither  should  give.  But 
the  author  of  the  passage  is  right.  For  where  there  are  two 
sources  of  alms  it  is  open  to  a  man  to  wish  that  both  shall  be 
used,  or  one,  or  the  other,  or  neither;  and  clearly  the  last  is  the 
most  selfish.  The  evil  eye  denotes  the  grudging  temper.  If  alms- 
giving is  a  pious  duty  whose  reward  is  the  divine  approval,  then 
the  man  whose  eye  is  "evil  towards  the  alms  of  others"  begrudges 
to  them  the  reward  given  to  them;  and,  if  he  wish  that  others 
should  give  while  he  himself  does  not  give,  then  he  prevents  a 
blessing  from  coming  to  himself  which  otherwise  would  have  come. 

nrbn  -ipip  nip  ir^i  $?in  tiTpan  mn  ^ins  nita  ?s-]«  .17 
$?in  rib  ,Tpn  nipi  $in  ,ira  nfejt  ^  $?in  irai  nip  ,ira 

\y&\  nisi?  i&r\ 

T    T  : 

17.  Four  characters  of  them  that  go  to  the  house  of  learning. 
He  who  goes  and  does  not  perform,  has  the  reward  of  going.  He 
who  goes  not  but  performs,  has  the  reward  of  doing.  He  who 
goes  and  performs  is  a  saint  He  who  neither  goes  nor  performs 
is  wicked. 
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17.  Four  types  of  men  classified  according  to  their  attendance 
at  the  house  of  learning  and  their  performance  of  the  duty  they 
are  taught  there.  The  persons  here  in  question  are  not  in  any 
technical  sense  disciples,  as  they  have  been  dealt  with  already, 
v.  15.  Here  the  reference  is  to  ordinary  people  who  are  concerned 
to  be  taught  their  duty,  mitzvoth,  and  for  whom  the  'house  of 
learning'  is  the  place  where  they  would  be  taught  There  is  the 
same  structural  basis  of  classification  as  before,  with  again  a 
variation  in  regard  to  the  first  and  second  terms.  Both  types  of 
men  are  imperfect,  in  opposite  ways,  but  each  is  given  credit  for 
so  much  as  is  good  in  his  action. 

:rwjjl  mjjpfe  ijbwi  aiop  D^n  h?sb  d^t:;  ni^  $ais  .18 
trflWp  its  tf^iwi  1T5  thyfs^  SjBlfrai  &otm)  ncio  fcwnig  aiop 
it&ip-ng  nyyia^  r$y\  n^.^n-n^  npbipi  pjrrii}  pupyfta^ 

18.  After  this  v.  M.  has  vv.  20-21.  JribfenTlK   rittbip1] 

18.  Four  characters  of  those  who  sit  before  the  Wise.  A  sponge, 
a  funnel,  a  strainer  and  a  sieve.  A  sponge  because  it  sucks  up 
everything;  a  funnel,  because  it  receives  at  one  end  and  lets  out 
at  the  other;  a  strainer  because  it  lets  out  the  wine  and  keeps 
back  the  dregs,  a  sieve  because  it  lets  out  the  coarse  meal  and 
keeps  the  fine  flour. 

18.  Four  types  of  those  who  sit  before  the  Wise.  The  author 
of  this  verse  evidently  arranged  his  four  types  on  a  structural 
basis  similar  to  that  used  in  the  preceding  verses,  according  as 
the  disciple  (a)  takes  everything  and  keeps  it,  (b)  take  everything 
and  lets  it  all  go,  (c)  keeps  the  worthless  and  lets  go  the  good, 
or  (d)  lets  go  the  worthless  and  keeps  the  good.  But  the  class- 
ification is  diversified  by  a  comparison  between  each  of  the  types 
and  some  familiar  utensil.  The  author's  intention  is  successfully 
carried  out  in  regard  to  the  first  three;  but  in  regard  to  the  fourth 
his  ingenuity  breaks  down,  for  no  sieve  was  ever  devised  which 
would  let  the  coarse  meal  pass  through  and  keep  only  the  fine  flour. 

npSf)  ftT^tjai  nbt?5  in'n  bt?£  ipjp  npbfl  a%1f  ranisrbs  .19 
*qp  nybri  x\-Np  n^j8  aon  ir$  ,d^  nbas  fc^s  nyfl  rr^bt-i 
«1?0Lp  ^  roqx  it  iyp  rrjibiji  wsfi  o^ni  fiapa  roq«  it 

1 A  correspondent  informs  me  that  m  Arabic  the  words  equivalent  to  nap  and 
nVlO  mean,  or  can  mean,  'fine  flour'  and  comparatively  'coarse  flour,'  respective- 
ly. This  would  justify  the  'sieve'  but  in  that  case  there  would  be  no  distinction 
between  the  'strainer'  and  the  'sieve';   (c)  and  (d)  would  be  the  same. 
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19.  All  love  which  depends  on  some  thing,  if  the  thing  ceases 
the  love  ceases.  Love  which  does  not  depend  one  some  thing 
never  fails  for  ever.  What  love  is  that  which  depends  on  some 
thing?  This  is  the  love  of  Amnon  and  Tamar.  And  that  which 
does  not  depend  on  some  thing?  This  is  the  love  of  David  and 
Jonathan. 

1 9.  The  numerical  basis  for  distinction  of  types  is  now  abandoned, 
and  a  series  of  general  propositions  is  given  relating  to  virtues  or 
types  of  character. 

The  first  proposition  distinguishes  between  two  kinds  of  love, 
and  is  illustrated  by  the  two  examples  (a)  of  Amnon  and  Tamar, 
and  (b)  David  and  Jonathan.  The  first  case  is  that  of  love  which 
seeks  some  gratification  of  self,  not  necessarily  of  so  gross  a  kind 
as  that  which  Amnon  pursued;  the  other  is  the  case  where  love 
is  purely  unselfish,  where  it  seeks  only  the  good  of  the  one  who 
is  loved,  and  enters  with  that  one  into  a  union  of  mutual  affection. 
The  latter  is  the  only  love  that  endures,  that  takes  no  heed  of  the 
changes  of  outward  appearance  or  outward  fortune,  but  lives  in 
timeless  joy  and  peace. 

ZPK&  aiab  ttrxiri  a?pxn:b  rtcio  nrnt  die?  wnt  np'bqrrbs  .20 
np'bn/n  It  a^ip  aig?  ^rra  np'bn^  ^n  Ifk  ,D?piinb  ncio  y« 
:im5-bb)  n^p  np'brm  it  o^ir  Dig?  ttp$ti\  ,*$&[  b)>n 

20.  Every  controversy  which  is  for  the  Name  of  Heaven  will  in 
the  end  be  established.  And  every  one  which  is  not  for  the  Name 
of  Heaven  will  not  in  the  end  be  established.  What  controversy 
is  that  which  is  for  the  Name  of  Heaven?  This  is  the  controversy 
of  Hillel  and  Shammai.  And  that  is  not  for  the  Name  of  Heaven? 
This  is  the  controversy  of  Korah  and  all  his  company. 

20.  A  general  axiom  in  regard  to  contention,  especially  contro- 
versy in  regard  to  religion.  If  the  object  of  the  controversy  be  to 
establish  truth  and  not  to  flout  authority,  then  the  truth  will  in  the 
end  be  established  and  the  authority  will  be  vindicated.  The 
service  of  truth  is  an  action  done  for  the  name  of  heaven,  or  in 
other  words  for  the  sake  of  God.  Both  the  contending  parties  may 
be  equally  sincere  in  their  desire  to  serve  the  truth,  while  differing 
in  their  opinion  of  what  the  truth  is.  The  result  of  their  contro- 
versy will  be,  incidentally,  that  one  view  will  be  adopted  and  the 
other  put  aside,  but  the  main  result  will  be  that  the  truth  will  be 
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established  and  God  thereby  served.  This  is  a  fine  lesson,  and  one 
which  ought  to  be  taken  to  heart  by  every  church  that  has  per- 
secuted heretics. 

Controversy  which  is  not  for  the  name  of  heaven  is  where  there 
is  merely  rebellion  against  authority,  and  in  that  case  the  authority 
is  vindicated  by  the  defeat  of  those  who  rebelled.  This  also  is 
true,  but  not  if  the  rebellion  be  itself  undertaken  as  a  service  of 
God.  The  two  cases  are  illustrated  by  the  examples  of  (a)  the  con- 
troversies of  Hillel  and  Shammai,  end  (b)  the  revolt  of  Korah  and 
his  followers  against  Moses.  The  two  famous  teachers,  or  rather 
the  two  'houses'  of  their  disciples,  were  sharply  opposed;  but  both 
were  sincere  in  desiring  to  establish  the  truth,  as  it  was  finely 
said  "the  words  of  both  are  the  words  of  the  living  God",  ( j.  Ber.  3b). 

The  illustrative  examples  may  be  editorial  additions  by  the  compiler.  The 
thought  contained  in  the  general  statement  has  a  close  parallel  in  the  speech 
ascribed  to  R.  Gamliel  I  in  the  N.  T.  Acts  V.  38 — 39  "If  this  counsel  or  this 
"work  be  of  men  it  will  be  overthrown;  but  if  it  is  of  God  ye  will  not  be 
"able  to  overthrow  them;  lest  haply  ye  be  found  even  to  be  fighting  against 
"God."  Was  R.  Gamliel  perhaps  the  author  of  the  axiom  in  this  verse  of 
Aboth? 

The  passage  is  found  in  A.R.N.A  XL,  and  (B)  XLVI. 

-n«  fiwprwrbj-i  ,i-r  bs  an  atai  rw  D^nn-ns  nsron-b3  .21 

•  — .  -   -         t  :     '        T       -  -        T  :  ■■      I    ■■  •    -  T  v  ■.•-:-  t 

ffWrrw  nan  rot  rwn  ,ra*ito  nfeb  irn  vp^Dti  T«  trcnn 

•    -  T  v  T  •  :  T  T  v  '        T  :  -»-  t  :      I    •"      •    :    -      I      ••  •    -  r 

b&w  ns  TESto  rto  *  npTS  iewo  in  ^bn  D*yin  mat 

••    T  :    •  •  T  T    :     ■  T  T        T :  I-  :  •  -  vs  v  v  T  •    -  T  : 

taaeti  in  *«fei  crmn  K£>n  trairrha  aoonm  rxan  eos-ia  asn^ 

-  v:v  v  t  •   -  t  :  ••  •   -  t  v  ■-.•:•.■:  t  t  t  :      I  v        t  :    tt 

:b«W"n«  k^nn  itiw  Ktsn  iti«  dmt  mafen  bs 

••   T  :  •  v  •  v:  v  •■•-:-  T  T  •••  —.        T   :    t  t 

21.  IT'  is  M.  vvb;  barvD"-  .  .  .  B5ST>.     A.M.  om. 

21.  Every  one  who  makes  the  many  virtuous,  sin  comes  not  by 
his  means.  And  every  one  who  makes  the  many  to  sin,  they  give 
him  not  the  chance  to  repent.  Moses  was  virtuous  and  made  the 
many  virtuous,  and  the  virtue  of  the  many  is  ascribed  to  him,  as 
it  is  said  (Deut.  XXXIII.  21):  —  'He  executed  the  righteousness  of 
the  Lord  and  his  judgment  with  Israel.'  Jeroboam  the  son  of  Nebat 
sinned  and  caused  the  many  to  sin;  the  sin  of  the  many  is  ascribed 
to  him,  as  it  is  said  (1.  Kings  XIV.  16):  —  The  sm  of  Jeroboam  who 
sinned  and  made  Israel  to  sin.' 
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2 1 .  The  lesson  here  taught  may  be  called  a  doctrine  of  imputed 
righteousness;  and  though  it  is  not  on  the  lines  of  strict  justice 
it  is  not  open  to  the  same  objection  as  that  which  rightly  condemns 
the  orthodox  Christian  doctrine  on  the  same  subject  Instead  of 
the  righteousness  of  the  one  hiding  and  covering  up  the  sin  of 
the  many,  who  remain  sinners  in  spite  of  it,  the  righteousness  of 
the  many  which  they  have  learned  from  the  one  acts  as  a  defence 
to  him  so  that  his  sin  if  he  have  any  may  not  be  reckoned  against 
him.  There  is  a  fine  chivalry  in  the  Jewish  doctrine  which  is  con- 
spicuously absent  from  the  Christian  doctrine.  Where  it  fails  is  in 
the  fact  that  if  the  one  who  taught  the  many  did  nevertheless 
himself  sin  afterwards,  nothing  but  his  own  repentance  would 
suffice  to  make  him  righteous  again.  Everyone,  before  the  divine 
justice,  is  answerable  for  his  own  sins. 

The  converse  is  based  on  the  same  idea  of  solidarity  between 
the  one  and  the  many.  If  the  one  have  led  the  many  into  sin, 
then  the  sins  which  they  commit  rise  up  in  judgment  against  him; 
he  may  repent  of  his  own  sins,  he  cannot  repent  of  theirs,  "they 
give  him  not  the  opportunity  to  repent".  Here  again  the  doctrine 
is  not  wholly  in  accordance  with  divine  justice,  or  rather  the  divine 
forgiveness.  For  if  a  sinner  repents  he  is  forgiven  and  is  no  longer 
a  sinner,  even  though  they  whom  he  has  led  into  sin  continue  in 
sin.  But  forgiveness  to  such  a  one  would  not  undo  what  he  had 
done;  and,  just  because  he  had  himself  come  to  see  the  evil  of 
his  own  sin,  he  would  feel  the  torture  and  the  shame  of  the  sins 
which  he  had  led  others  to  commit,  which  he  was  now  powerless 
to  prevent  and  on  which  his  own  repentance  had  no  effect.  The 
Christian  doctrine,  being  framed  for  a  special  theological  purpose, 
does  not  include  this  converse  aspect.  That  remains  as  a  solemn 
lesson  which  Jewish  teachers  alone  have  had  the  moral  insight  to 
discern  and  the  wisdom  to  teach. 

Here  again  the  illustrative  examples  of  Moses  and  Jeroboam  may  be 
editorial.  The  thought  would  be  made  more  clear  if  there  had  been  given 
an  example  of  one  who  made  many  righteous  and  afterwards  fell  into 
sin.  There  was  one  notable  instance  of  such  in  Elisha  b.  Abujah  (see  above, 
IV.  25).  He  had  Deen  at  one  time  a  respected  and  accepted  teacher,  as  is 
shown  by  the  fact  that  his  words  are  included  in  Aboth  with  no  mark  of 
disapprobation.  He  therefore,  by  teaching  Torah,  did  as  much  as  any  Rabbi 
to  "make  the  many  righteous".  It  is  notorious  that  he  afterwards  became  an 
apostate,  of  whom  his  fellowmen  would  not  speak  by  his  name,  referring  to 
him  as  "Aher",  "another".  He  was  not  shielded  from  condemnation  nor  ac- 
counted righteous  for  the  sake  of  the  righteousness  of  those  whom  he  had 
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once  led  in  the  ways  of  Torah.  And  though  it  is  said  that  he  was  urged  to 
repent  but  declared  that  he  could  not,  it  is  not  said  that  he  had  led  the 
many  to  sin,  so  that  it  would  be  their  sins  which  kept  him  from  repentance. 
The  lesson  of  the  present  passage  is  broadly  true,  so  far  as  it  goes;  but 
a  deeper  lesson  is  taught  by  the  love  of  R.  Meir  for  his  old  teacher  even 
after  his  apostasy,  and  the  lonely  remorse  of  the  man  who  knew  he  had 
fallen. 

The  commentators  do  not  touch  upon  these  aspects  of  the  lesson;  they 
point  out  how  unfair  it  would  be  if,  on  the  one  hand,  a  man  who  had  made 
many  righteous  should  for  his  subsequent  sin  be  banished  to  Gehinnom  while 
his  followers  were  enjoying  the  bliss  of  Gan  Eden,  or  on  the  other,  if  one 
who  had  led  many  into  sin  should  himself  be  in  heaven  through  his  own 
repentance,  while  those  whom  he  had  led  into  sin  were  in  torment  in  hell. 
It  may  be  that  the  whole  line  of  thought  in  this  passage  started  from  the 
statement  about  Jeroboam  (i  Kings  XIV.  16)  that  he  caused  Israel  to  sin, 
and  that  the  general  theory  worked  out  was  the  result  of  reflecting  upon  the 
implications  of  that  statement. 

The  passage  is  found,  though  not  verbatim,  in  A.  R.  N.AXL,  and  (B)  XLV. 

arnsa  bti  wiabrm  mm  ftpn  mm  ntibtf  is-mi  ra-bs  .22 

T    T  i    -  V  T     •  :    -     •  t  -.  •  T    :  T       :  v  v  •  T 

y%  ,wpp  asba  b#  vn^rifc  mm  &~\m  a^nn  nipbipi  rV?(i 
nn  ps  ,wa«  amatf  bui  vr^bPi  nb&ti  idbdi  rov®  imi  nnirs 

T    T      )  •  r      '  p  t  t    T  :    -  v  t     •  :    -  t  t    :  v  iv :  t         :      -       i  :  t 

vtt£>t\  fa  m  *.y&\n  asba  bio  wfcbn  nam  mv\  nn^z  rm 

T     •  :    -       1    •■  -  t   t  T  T :    •  v  T      •  :    -  T  t    :  v  iv :  t  :      -       i  : 

nmn«  bt  rrnbn  ytfn  asbn  bti  wabnb  iDhas  amaa  bti 

t   t  :    -  v  t     •  :    -  T   T  t  t  :    •  v  t     •  :    -  :  p  T  T    T  :    ~ 

ur  -an**  b^mnb  n^a&ti  von  abisn  rbniDi  rwn  nbi?a  vbaiK  wa« 

-  -5  •   :  -  :  -  v:v  •„•  r  -         t  t      |   •  -:        :         v "         T         T     J    •  :  r  T 

fll^l  abrrs  T^Tt'  sipnn  B?ba  bti  ty^fi  jk^qk  diTOtcptaf] 
hip}  ^?a  nnti  -,«ab  DTliPi  BTftfi  nfigf  -ittgsti  nnti  i«3b 

:^n  nt:ax  ^an  ditw  ^itp  rib  n^ip^ 

22.  rain  csbs  .  .  .  "pa  rra  M.  om.;  xbax  .  .  .  iswa  M.  om.;  -piaiT  .  .  .  ■j-h-iv 
M.  transpose;  rurB  M.  omit.;  nTO5  .  .  .  nnxi  M.  om. 

22.  Every  one  in  whom  there  are  these  three  things  is  of  the 
disciples  of  Abraham  our  father.  And  every  one,  in  whom  are 
three  other  things  is  of  the  disciples  of  Balaam  the  wicked.  A 
good  eye,  a  lowly  spirit  and  a  humble  mind  are  the  marks  of  the 
disciples  of  Abraham  our  father.  An  evil  eye  a  haughty  spirit 
and  a  proud  mind,  are  the  marks  of  the  disciples  of  Balaam  the 
wicked. 
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What  is  the  difference  between  the  disciples  of  Abraham  our 
father  and  the  disciples  of  Balaam  the  wicked?  The  disciples  of 
Abraham  our  father  eat  in  this  world  and  inherit  the  world  to 
come,  as  it  is  said  (Pro v.  VIII.  21):  —  'That  I  may  cause  them  that 
love  me  to  inherit  substance,  and  I  will  fill  their  treasuries.'  Dis- 
ciples of  Balaam  the  wicked  inherit  Gehinnom  and  go  down  to 
the  pit  of  destruction,  as  it  is  said  (Ps.  LV.  24): —  fBut  thou  O  God 
wilt  bring  them  down  to  the  pit  of  destruction.  Men  of  blood  and 
deceit  shall  not  live  out  half  their  days;  but  I  will  trust  in  Thee.' 

22.  The  marks  of  the  true  and  the  false  disciple;  in  each  case 
three  qualities  are  named  as  characteristic  of  the  true  disciple, 
called  the  disciple  of  Abraham,  and  their  opposites  as  character- 
istic of  the  false  disciple,  called  the  disciple  of  Balaam.  The  three 
virtues  are  unselfishness,  meekness  and  humility,  the  three  op- 
posites selfishness,  haughtiness  and  pride.  With  these  may  be  com- 
pared the  discussion  on  the  right  way  and  the  wrong  by  the  dis- 
ciples of  R.  Johanan  b.  Zaccai  (see  above  II.  13.  14). 

The  passage  would  be  an  ordinary  ethical  lesson,  if  it  were  not  for  the 
mention  of  Balaam  as  the  type  of  the  false  teacher.  The  reason  is  not  ob- 
vious why  he  should  be  brought  in  as  the  antitype  of  Abraham.  It  is  true 
that  a  good  deal  of  attention  was  paid  to  him  in  the  Midrash,  so  that  he 
became  a  stock  example  of  a  tempter  and  deceiver  of  Israel,  and  it  may 
be  that  the  present  passage,  along  with  another  in  the  Mishnah  (Sanh.  X.  2), 
represent  an  early  stage  in  the  process.  In  my  "Christianity  in  Talmud  and 
Midrash"  p.  69  I  expressed  the  opinion  "that  wherever  Balaam  is  menti&ned 
"there  is  a  sort  of  undercurrent  of  reference  to  Jesus,  and  that  much  more 
"is  told  of  Balaam  than  would  have  been  told  if  he  and  not  Jesus  had  really 
"been  the  person  thought  of".  I  should  now  modify  that  opinion  to  the  extent 
of  saying  that  Balaam  became  an  object  of  haggadic  study  on  his  own  ac- 
count, as  having  been  a  peculiarly  dangerous  enemy  to  Israel;  and  that  only 
occasionally  did  it  occur  to  some  teacher  (as  in  b.  Gitt.  56b.  57*)  to  draw  a 
quite  explicit  comparison,  from  this  point  of  view,  between  Balaam  and  Jesus. 
I  do  not  now  think  that  every  mention  of  Balaam  contains  a  covert  reference 
to  Jesus.  In  the  present  passage  nothing  more  may  be  meant  than  to  teach 
that  selfishness  pride  and  haughtiness  are  the  specially  un-Jewish  vices,  such 
as  to  mark  the  holders  of  them  as  disciples  of  Balaam,  one  of  the  arch- 
,  enemies  of  Israel.  It  is  hardly  likely  that  in  a  work  so  unpolemical  as  Aboth, 
a  piece  of  rather  violent  polemic  would  have  been  included.  The  first  half 
of  the  passage  is  found  in  A.  R.  N.B  XLV,  with  proof-texts  to  illustrate  each 
of  the  three  virtues  and  vices  respectively.  The  second  half  may  be  a  later 
expansion.  The  whole  is  found  in  Yalkut  on  Ps.  LV,  §  774.  A  comparison 
of  the  texts  (see  Taylor)  shows  that  there  was  considerable  variation  in  the 
concluding  verses  of  Aboth,  of  which,  ch.  V  is  really  the  end.  It  does  not 


V.  22—23  143 

seem   possible    to   determine    the  exact   form  of  the  original  conclusion   of 
Aboth. 

The  two  clauses  which  describe  the  contrast  between  the  disciples  of 
Abraham  and  those  of  Balaam  do  not  form  an  exact  opposition.  The  former 
are  said  to  feat',  i.e.  to  enjoy  prosperity,  in  the  present  world  and  to  in- 
herit the  world  to  come.  The  latter  are  said  to  inherit  Gehinnom,  but  nothing 
is  said  of  their  portion  in  this  world.  The  two  statements  would  seem  to  be 
rather  deductions  from  Scripture  than  conclusions  from  history. 

utoi  abrraJ)  cp?b  ts  ■ntfN  rr/7  «nn  :D^aig  spna  yae\  nito^  ■n^is 
ma  nj^ig  wining  %n'b«n  ^#5$  J  ^JS^  ^  Tf;  J  p.?  13b  sh55 

:^)rnin3  wpbfl  ^1  ^py;  n>7nn  ti^ian 

23.  After  Dvciuaia,  M.  arranges  the  vv.  thus:  — 

ieix  mi  xittjsn  misr*  'n  "iai  idem  p  ibix  i-on  xin  (as  in  IV.  24)  'iai  ppr:  bjoaia 

All  the  rest  of  the  chapter  is  omitted  in  M.  which  has  the  following  ending  found 
also  in  D.,  and  in  Mahzor  Vitry: 

nba  bsi  wan  pi  iTaa  "ix  xa^ps  '-1  man  p  "!.>  stun^  n  iraia  "ik  iwibx  H  oijb  ts> 
naixir  ntax  xiaisi  lnnBiaia  nx  oaiBi  isnt  nx  boiBia  ^isb  ib  iix  omn  siapiii  ama  i.tox 
bxtoiu  "ixi  sbisb  inaiaa  -ia-ra  limi  bios  boisn  ban  1521-  .iapni  insis  l.-rbx  lb  msn 
^-ittjet  'ix  xax  H  .  "p-rais  nmrab  bam  nt3iniab  'ana  nio*  riab  oist  qio  boia  173113a 
p  aia  aiaa  iisaai  aia  ntra  bx  iisrb  mi  nns  nirisi  s-nina  lbosi  niina  bnsia  ib 
n"iin  niab  .iibin  GT"3  man  am  aia  pirn  du  aia  imsana  nnbiu  x  vbn  nbisn 
.xp*nB  p^be  .xab  -rnsb  p^-rs,  bia  paia  ",rra  sni  nain  12c  *jb  i;r-c  ""is  na-rn 

23.  Jehudah  ben  Tema  said:  Be  bold  as  a  leopard  and  light  as 
an  eagle  and  swift  as  a  gazelle  and  strong  as  a  lion  to  do  the 
will  of  the  father  which  is  in  Heaven. 

He  used  to  say:  The  boldfaced  man  is  for  Gehinnom  and  the 
shamefaced  man  is  for  the  Garden  of  Eden.  May  it  be  thy  will. 
O  Lord  our  God  and  the  God  of  our  fathers  that  the  Temple  may 
be  built  speedily  in  our  days.  And  grant  our  portion  to  be  in  thy 
Torah. 

23.  A  return  to  the  personal  sayings  ascribed  to  known  teachers. 
The  lesson  is  simply  one  of  entire  and  willing  devotion  to  the 
service  of  God,  expressed  in  four  vigorous  comparisons. 

R.  Jehudah  b.  Tema  is  occasionally  mentioned  in  the  Rabbinical  literature, 
but  there  is  hardly  any  evidence  by  which  to  determine  the  chronology  of 
his  life.  R.  Johanan  b.  Dahabai  speaks  in  his  name  (b.  Hag.  2a),  but  the  date 
of  R.  Joh.  b.  D.  is  also  uncertain. 
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The  saying  of  R.  Jehudah  b.  Tema  probably  ends  with  the  words  "Father 
in  heaven",  and  this  may  have  been  the  original  conclusion  of  Aboth.  The 
doxology  "May  it  be  thy  will  &c.  "would  hardly  have  been  placed  where  it  is 
except  by  one  who  regarded  the  preceding  sentence  as  the  end  of  Aboth. 

The  clause  beginning  "He  used  to  say"  cannot  with  certainty  be  ascribed 
to  R.  Jehudah  b.  Tema.  The  Munich  MS  and  other  texts  ascribe  it  to 
R.  Jehudah  ha-Nasi,  possibly  the  grandson  of  Rabbi.  From  here  onwards 
there  is  no  agreement  among  texts  and  commentators  as  to  what,  if  any- 
thing, belonged  to  the  original  Aboth,  and  what  was  added  later.  The 
variations  can  be  seen  in  Taylor,  with  the  exception  of  the  reading  of  the 
Munich  MS  which  will  be  dealt  with  below.  I  keep  for  the  present  to  the 
text  and  translation  which  I  have  adopted. 

-|3  npipnab  dvj5  ip,?"1?  **?P^  &?$  tiyn-yz  "fiax  n>-  wn  .24 
nsnb  rvyp?  rtfrnt")?  anpsb  rnip.?  in?0-ja  fflp$  mipj  tibip 
ny*>  D^pp-jii  np",si  D^yjgr'ja  rfei  n^icb^-^n  tjirib  b'nipj-Tji 

:abi5n  to  btsai  -on  rm  «iV»3  ntta-p  rntib 

T  T        1  ■■  ••    T  -  T    :  ••  •    :  T    ••        I  V       _        I  T 

24.  He  used  to  say:  At  five  years  old  one  is  ready  for  the  scripture, 
at  ten  years  for  the  Mishnah,  at  thirteen  for  the  commandments, 
at  fifteen  for  Talmud,  at  eighteen  for  marriage,  at  twenty  for 
pursuit  of  righteousness^  at  thirty  for  full  strength,  at  forty  for 
discernment,  at  fifty  for  counsel,  at  sixty  for  old  age,  at  seventy 
for  grey  hairs,  at  eighty  for  'labour  and  sorrow'  (Ps.  XC.  10),  at 
ninety  for  decrepitude,  at  one  hundred  he  is  as  though  he  were 
dead,  and  had  passed  away  and  faded  from  the  world. 

24.  The  several  stages  of  life,  a  favourite  theme  of  all  moralists. 
Here  they  are  stages  in  the  life  which  is  based  on  Torah.  Fourteen 
stages  are  distinguished,  which  fall  into  three  groups.  The  first 
group  comprises  all  the  preparation  for  the  real  task  of  life;  in 
this  period  the  training  begins  with  the  study  of  scripture,  to  be 
followed  by  Mishnah  and  Talmud,  thus  covering  the  entire  field 
of  Torah  on  its  theoretical  side.  This  period  includes  also  the 
assumption  of  moral  responsibility  involved  in  becoming  'bar  mitzvah'. 
It  also  includes  marriage.  The  man  has  now  completed  his  training, 
and  is  ready  at  twenty  to  begin  on  the  real  task  of  his  life.  This 
period  last  for  fifty  years,  from  twenty  to  seventy.  The  third  period 
is  one  of  decline  and  senile  decay,  and  ends  with  death.  The  terms 
in  which  the  several  stages  are  described  are   all  clear  with  the 
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exception  of  that  for  age  twenty.  The  word  means  pursuit,  and 
there  is  nothing  to  show  what  is  the  object  pursued.  Following 
the  lead  of  Rashi,  who  has  an  excellent  note  on  the  passage,  I  take 
the  pursuit  to  mean  the  pursuit  of  the  real  object  in  life,  that  for 
which  all  the  previous  training  and  equipment  were  acquired.  This 
object  is  the  practical  fulfilment  of  the  Torah,  the  doing  of  all  the 
mitzvoth  with  the  most  perfect  devotion  of  heart  and  will,  the 
giving  of  all  the  personal  force  he  can  to  that  service  of  God  for 
which  Torah  is  the  guide.  Fifty  years  of  the  best  of  a  man's  life 
are  what  he  can  give;  after  that  period  is  over  his  real  work  is 
done,  and  he  fades  away. 

Many  of  the  texts  ascribe  this  passage  to  Samuel  the  small,  (see  above 
IV.  24).  As  it  stands  in  the  present  text  it  would  naturally  be  ascribed  to 
R.  Jehudah  b.  Tema  since  it  begins  "He  used  to  say".  But  where  a  name 
is  given  to  the  author  of  this  saying,  that  name  is  always  Samuel  the  small. 
If  the  choice  of  name  was  merely  capricious  there  would  be  a  variety  of 
names  in  the  several  texts.  Plainly  therefore  there  was  some  reason  for 
connecting  this  passage  with  Samuel.  Either  he  said  it  or  it  was  said  of 
him.  The  former  appears  to  me  to  be  less  probable  than  the  latter.  If  Samuel 
according  to  the  usual  opinion  died  in  very  early  manhood,  he  would  hardly 
be  interested  in  moralising  on  extreme  old  age.  If,  as  I  hold,  he  died  in 
extreme  old  age,  he  would  scarcely  be  in  a  condition  do  to  so  when  he 
had  fallen  into  senile  decay.  But  one  who  had  seen  Samuel  in  old  age, 
when  his  memory  was  gone  (b.  Ber.  2  8b)  and  knew  how  his  fame  had  extended 
through  all  Israel,  (j.  Sanh.  i8c)  might  very  well  describe  the  stages  of  his 
life  in  the  way  here  presented. 

I  should  be  inclined  to  add  this  passage  to  those  given  above  (IV.  24) 
as  tending  to  confirm  the  view  that  Samuel  lived  to  a  very  great  age. 

The  passage  does  not  occur  in  ARN. 

a^PJ  h.!SE  TO  fis  k^di  rnn  trcni  tna  ^pq  "i&1k  35  as"!?  -25 
spis&tt  rote  pro  trb  rati  *itr  «>  ftsfci  fts  nbrw 

T    IV       "  T  T  •  |:         I      "    v        -  T  T 

25.  Ben  Bag  Bag  said:  —  Turn  it  and  turn  it  for  all  is  in  it  and 
look  in  it  and  grow  grey  and  old  in  it,  and  turn  not  away  from 
it,  for  there  is  no  better  rule  for  thee  than  it. 

25.  A  brief  eulogy  of  Torah.  It  is  an  inexhaustible  treasure  that 
can  satisfy  every  aspiration  of  the  devout  soul  that  seeks  and 
serves  God. 

Ben  Bag  Bag  is  said  to  have  been  a  disciple  of  Hillel.  His  name  was 
Johanan  (b.  Kidd.  iob),  and,  the  epithet  denotes  that  he  was  either  a  proselyte 
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himself  or  the  son  of  proselytes.  Ben  BG-BG  might  mean,  as  some  ex- 
plain it,  'Ben  Ben-Ger  and  Bath-Ger',  i.  e.  that  his  father  and  mother  had 
been  proselytes.  Or  it  might  mean  that  he  had  become  'a  son  of  Abraham 
and  Sarah",  i.  e.  a  proselyte  himself.  In  this  case  the  explanation  turns  on  the 
numerical  values  of  }"3  which  together  equal  five.  This  is  also  the  numerical 
value  of  n,  and  that  letter  (or  its  value)  was  added  to  the  name*  of  Abram 
to  make  it  Abraham  and  taken  from  the  name  of  Sarai  to  make  it  Sarah. 
In  any  case  the  epithet  was  a  mere  nickname,  a  kind  of  pious  witticism. 
The  latter  explanation  is  virtually  that  given  in  Tos.  Hag.  gb;  it  suggests 
that  Ben  Bag  Bag  was  the  same  man  as  Ben  He  He  in  the  next  verse;  for 
y'3  is  the  same  in  value  as  PI,  and  if  the  latter  were  spelled  according  to 
its  name  it  would  be  KPI.  Thus  3Q  3Q  "p  =  KPI  KPI  "p.  Ben  He  He  is  also 
said  to  have  been  contemporary  with  Hillel. 


:*roi<  &n$£  tney  -fiaiK  an  an  ^s  .26 

26.  Ben  He  He  said  According  to  the  labour  is  the  reward. 

The  Munich  MS  has  a  different  ending  to  this  chapter.  After 
n°  23*  ". . .  Father  in  Heaven"  it  continues  "Samuel  the  small  said" 
&c.  as  in  IV.  24.  Then,  as  in  v.  24  "He  used  to  say:  at  five  years 
old"  &c.  down  to  "faded  from  the  world".  Then  as  follows: 

26*.  R.  Jehudah  the  Prince  said:  The  bold  faced  man  is  for 
Gehinnom,  and  the  shame  faced  for  the  Garden  of  Eden.  The  bold 
faced  man.  R.  Eliezer  said  he  is  a  bastard;  R.  Jehoshua  said  he 
is  the  son  of  a  'niddah';  R.  Akiba  said  he  is  a  bastard  and  son  of 
a  'niddah'.  And  concerning  all  of  them  Elijah  writes  and  the  Holy 
One,  blessed  be  He  seals,  Woe  to  him  who  'disqualifies'  his  off- 
spring, degrades  his  family  and  marries  a  wife  who  is  not  suited 
to  him.  Elijah  binds  him  and  the  Holy  One  blessed  be  He  lashes 
him.  And  everyone  who  'disqualifies'  is  himself  'disqualified',  and 
never  speaks  a  good  word.  Samuel  said  He  accuses  others  of  his 
own  defect. 

Man  is  destined  to  death,  and  the  beast  to  slaughter;  and  all 
await  death. 

R.  Abba  said:  Happy  is  he  who  has  grown  up  in  Torah,  and 
whose  labour  is  in  Torah,  and  who  makes  quietness  of  mind  for 
his  maker.  He  grows  up  with  a  good  name,  and  he  departs  from 
the  world  with  a  good  name,  and  of  him  Solomon  said  in  his 
wisdom  (Ecc.  VII.  1): — 'A  good  name  is  better  than  precious  oint- 
ment, and  the  day  of  death  than  the  day  of  birth. 
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Learn  much  Torah,  so  that  they  may  give  thee  much  reward,] 
and  know  that  the  giving  of  the  reward  of  the  righteous  is  in  the>Ab.  u.  2J 
time  to  come.  j 

26.  A  last  echo  of  one  of  the  prevailing  notes  in  Aboth.  It  was 
added  here,  along  with  the  preceding,  words  of  the  same  teacher, 
presumably  in  order  to  make  a  more  hopeful  and  auspicious  con- 
clusion to  Aboth  than  the  mournful  end  of  v.  24. 

For  Ben  He  He  see  the  preceding  verse. 

The  Munich  MS,  as  will  be  seem  from  the  translation,  and  the  critical 
notes,  gives  a  wholly  different  ending  to  this  chapter.  This  version  is  found 
also  in  the  Mahzor  Vitry  but  only  as  an  appendix  after  the  real  conclusion 
of  Aboth,  which  ends  with  ch.  V.  Duran  gives  part  of  it,  and  includes  it  in 
Aboth.  It  is  a  cento  of  passages  to  be  found  elsewhere,  viz.:  —  Kallah  I, 
b.  Kidd.  70*,  b.  Ber.  17*,  and  Ab.  II.  21.  The  inclusion  of  the  last  shows 
that  it  is  later  than  the  original  Aboth.  There  is  no  obvious  connexion  of 
thought  between  the  several  clauses.  The  first  part  is  an  expansion  of  the 
thought  implied  in  >  the  statement  that  the  bold  faced  or  impudent  man  is 
destined  for  Gehiniiom.  The  explanation  is  sought  in  the  presumption  of  a 
tainted  birth,  and  that  is  followed  by  a  denunciation  of  such  as  disregard 
the  precepts  of  Torah  in  relation  to  marriage. 

Then  follows  an  allusion  to  death  as  the  destiny  of  all.  The  gloom  is 
then  relieved  by  one  of  the  most  beautiful  passages  in  the  Talmudic 
literature,  so  far  as  I  have  read  in  it,  a  passage  which  applies  in  its  essence 
to  every  true  saint  whether  Jewish  or  Christian.  Doubtless  every  reader  can 
recall  some  one  whom  he  has  known,  who  "made  quietness  of  mind  for  his 
maker"1,  who  "grew  up  with  a  good  name  and  departed  from  the  world  with 
a  good  name". 

The  passage,  and  the  treatise,  end  with  R.  Tarphon's  words  on  the  reward 
of  the  righteous. 


1  This  phrase  is  a  literal  translation  of  the  Hebrew.  I  am  assured  that  no  more 
is  meant  by  it  than  "does  what  is  acceptable  to  his  maker".  That  is  of  course 
what  he  does,  and  it  is  precisely  by  so  doing  that  he  "makes  quietness  of  mind 
for  his  maker".  I  cannot  bring  myself  to  let  go  what  seems  to  me  the  fine  ex 
pression  of  an  unusual  thought. 
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VI.  i.  =r:w?32  .  .  .  131B.  M.  om.;  'is*  '^-cz,  M.  "Oinniu  irtssi  pois  Vxaj  ysoa 
^Vim.    ni^ria  M.  adds  oils. 

i.  The  Wise  have  taught  in  the  language  of  the  Mishnah — blessed 
is  he,  who  has  made  choice  of  them  and  their  Mishnah, — R.  Meir 
said:  Everyone  who  is  occupied  with  Torah  for  its  own  sake 
obtains  of  many  things;  and  not  only  so,  but  the  whole  world  is 
his  equivalent.  He  is  called  friend,  beloved,  one  that  loves  God 
and  that  loves  mankind,  that  makes  glad  both  God  and  mankind. 
And  it  clothes  him  with  humilitv  and  fear  and  fits  him  to  be 
righteous  pious  upright  and  faithful.  It  keeps  him  far  from  sin  and 
brings  him  near  to  virtue.  Men  are  benefitted  by  him  with  counsel 
and  sound  knowledge  discernment  and  strength,  as  it  is  said:  — 
(Prov.  VIII.  14): — 'Counsel  is  mine  and  sound  knowledge;  I  am  dis- 
cernment I  have  strength'.  It  gives  to  him  sovereignty  and  do- 
minion and  the  searching  out  of  justice.  They  reveal  to  him  secrets 
of  Torah,  and  he  is  made  like  a  spring  that  increases  and  like  a 
river  that  does  not  cease.  And  he  will  be  modest  longsuffering 
and  forgiving  of  insult;  it  makes  him  great  and  lifts  him  above 
all  things. 

It  is  universally  recognised  that  this  chapter,  known  as  "PSE  rl  pi£ 
or  mm  V3P  'S  did  not  form  part  of  the  original  Aboth.  This  is 
expressly  said  by  several  of  the  commentators,  amongst  them 
Rashi    and  Maimonides   who   most    certainly   knew    what   was   the 
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tradition  on  the  subject.  It  was  probably  compiled  in  order  to 
provide  for  the  reading  of  Aboth  on  six  successive  Sabbaths,  (see 
Introduction  §  4,  on  the  use  of  Pirke  Aboth). 

It  might  have  been  omitted  from  the  present  work  on  the  ground 
that  it  was  not  part  of  Aboth.  But  it  has  been  for  many  centuries 
so  closely  associated  with  the  original  book,  and  is  so  much  on 
the  same  lines,  that  it  is  fairly  included  in  an  attempt  to  interpret  the 
meaning  and  value  of  the  original  work.  To  exclude  it  would  be 
to  deprive  many  readers  of  what  is  hardly  if  at  all  less  precious 
than  the  words  of  the  earlier  chapters. 

The  heading  of  the  chapter,  "The  Wise  have  taught  &c."  is  a 
clear  intimation  that  its  contents  did  not  form  part  of  the  original 
Aboth.  They  were  not  Mishnah,  but  they  were  taught  as  tradition 
in  the  language  of  the  Mishnah,  and  they  were  taught  by  the  Wise, 
by  some  of  those  same  teachers  who  had  given  the  Mishnah  to 
Israel.  They  were  therefore  entitled  to  the  same,  or  almost  the 
same,  veneration  as  that  shown  towards  the  Mishnah  itself. 

a^ttDH  1DU3  is  the  Hebrew  equivalent  of  the  phrase  ]331  iDfi  constantly 
used  in  the  Gemara  to  denote  a  Baraitha,  i.  e.  teaching  not  included  in  the 
Mishnah  but  forming  part  of  the  contemporaneous  traditional  matter  from 
which  the  Mishnah  was  only  a  selection.  From  the  fact  that  the  term  usual 
in  the  Gemara  is  not  here  employed  we  may  conclude  that  those  who 
compiled  this  chapter  did  not  wish  to  claim  for  it  equality  with  the  Gemara 
in  spite  of  its  close  kinship  with  the  Mishnah;  also,  that  the  compilation 
was  made  at  some  period  after  the  Gemara  had  been  closed. 

The  commentators  who  deal  with  ch.  VI  understand  by  "he  who  has 
made  choice  &c."  the  man  who  has  done  so,  meaning  any  student  who 
ponders  their  words  and  their  memory.  This  may  be  so;  but  it  is  conceivable 
that  the  blessing  here  pronounced  was"  meant  for  the  compiler  of  the  chapter 
that  followed,  the  man  who  had  "chosen"  the  ancient  teachers  and  their 
words  which  he  recorded.  It  is  also  possible  that  "he  who  has  made  choice 
&c."  refers  to  God,  as  having  in  some  sense  raised  up  the  Mishnah  teachers 
to  fulfil  a  divine  purpose.  I  took  this  view  in  my  translation  in  the  Oxford 
Apocrypha,  because  it  had  not  occurred  to  me  that  the  phrase  meant  any- 
thing else.  I  do  not  now  withdraw  that  opinion;  I  merely  leave  it  as  one 
possible  interpretation  of  the  phrase  in  question.  In  any  case  it  is  merely  a 
parenthesis.  The  main  line  of  the  sentence  is:  —  "The  Wise  have  taught  .  .  . 
that  R.  Meir  said  &c." 

1.  A  recital  of  the  blessings  which  attend  the  study  of  Torah, 
the  virtues  which  it  fosters  in  him  who  does  so,  the  privileges 
which  he   enjoys.    It  may  be   called   a  description  of  the  perfect 
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man  in  terms  of  Torah.  The  perfection  described  is,  naturally,  in 
respect  of  ethical  and  religious  qualities,  and  a  philosopher  would 
pronounce  it  incomplete.  But  what  is  described  is  a  very  beautiful 
and  saintly  type  of  character;  and  the  Gentile  would  do  well  to 
reflect  that  this  type  of  character  is  produced  by  pure  Pharisaism, 
and  could  not  be  produced  by  anything  else. 

Although  the  passage  begins  with  R.  Meir  said,  it  does  not  seem  probable 
that  he  said  the  whole  of  it;  possibly  it  may  be  made  up  of  a  number  of 
sayings  by  him,  but  it  hardly  has  the  character  of  a  connected  utterance. 
The  grammatical  construction  changes  several  times  in  the  course  of  these 
few  lines  in  a  way  which  would  not  be  necessary  or  desirable  if  one  teacher 
spoke  it  all  continuously.  The  same  features  are  presented  in  the  long 
passage  v.  6;  and  it  is  conceivable  that  the  one  is  the  continuation  of  the 
other,  and  that  both  represent  some  discussion,  or  what  would  in  modern 
times  be  called  a  symposium,  in  which  several  teachers  contributed  each 
some  remark  on  the  subject  of  praise  of  Torah. 

The  phrase  lb  Sift  nblD  IpD  Dbl7H  bD  needs  some  explanation,  on  ac- 
count of  the  word  i*D .  Without  it,  the  passage  would  be  clear  and  intelligible, 
rthe  whole  world  is  his'.  The  Yemenite  MS  mentioned  in  the  Introd.  Br. 
Mus.  Or.  2390,  in  its  version  of  this  passage  omits  *HD.  But  the  versions  in 
Kallah  R.  and  Tanna  de  Be  Eliahu  Zuta  both  have  "•K'lD;  and  the  editor  in 
the  latter  passage  comments  on  the  phrase,  explaining  that  it  means  that 
the  whole  world  was  created  on  his  account.  The  word  can  therefore  hardly 
be  regarded  as  superfluous,  and  due  merely  to  an  error  of  translation  from 
an  assumed  Aramaic  original,  FPb^lD,  as  F.  Perles  ingeniously  suggests  in 
a  written  communication  to  me?  Perles  compares  a  phrase  used  by  R.  Meir 
in  Koh.  R.  V.  14,  ib©  ibD  DbVfl  bD  "lU'lbb;  but  the  likeness  is  only  in  the 
words,  for  the  phrase  there  is  applied  to  a  new-born  infant  and  has  no 
bearing  on  the  saint  who  studies  Torah.  I  hold  that  "HD  must  be  retained 
and  read  ^S5*1D.  The  meaning  then  is  that  the  whole  world  (and  not  less 
than  the  whole  world,  ibD),  is  worthy  of  him,  is  his  equal  in  spiritual  value. 
The  translation  in  the  Authorized  Daily  Prayer  Book,  (Singer)  is  "the  whole 
world  is  indebted  to  him",  which  may  be  true  but  is  not  implied  in  "WD 
or  "^D.  In  Midr.  Shemuel,  ad  loc,  R.  Ephraim  is  quoted  as  explaining  the 
phrase  in  the  form  13  aViyb  **W  tfbtf  T3>  Kbi,  which  at  least  shows  that 
he  found  some  difficulty  in  the  word. 

The  remainder  of  the  passage  is  simple  and  needs  no  comment. 

rnin  nrm  nast  bip  nm  d^i  Dt-bra  *ib-i:n  stiirp  ^nn  n£«  .2 
1     -      T         T .    ...  i  „  - ,..     ...    _  T 

iD^ip  ^  b;pti  rnin  bti  fcj'iaijfc  ni^b  snb  *ik  rpjyiW]  nj^tti 
rnff]  n^  msa  rtq  ^  nnt  dtd  nrssti  tpw  'nqg;  rrrina  pois 
wn  ggbg  nnpft  nrofcrn  r\^n  a*crb$  nto  nrfcrn  irn'Ki  :05tp 

1  Perles'  explanation  has  been  published  in  R.  E.  J.  1921,  p.  215. 
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t$$  pin-|a  $  y*##  rvnp  vfy$  rmp  snp?ri  ba  ,nhVi  bj  rnnp 

:ni££  hfif^jw  b&rbrp  hdpi^i  TB8# 

2.  Tiabn  M.  om.  &«•;  nn«  .  .  .  IISI  "!X.     M.  om.;  Wip  M.  1X1235. 

2.  R.  Jehoshua  ben  Levi  said:  Everyday  a  Bath  Kol  goes  forth 
from  Mount  Horeb,  and  proclaims  and  says  'Woe  to  mankind 
because  of  their  insulting  the  Torah;  for  everyone  who  is  not 
occupied  with  Torah  is  called  reprobate,  as  it  is  said  (Pro v.  XI.  22): 
—  'As  a  jewel  of  gold  in  the  snout  of  a  swine  so  is  a  fair  woman 
without  sense'.  And  Scripture  says  (Exod.  XXXII.  16): — 'And  the 
tables  were  the  work  of  God,  and  the  writing  writing  of  God  graven 
on  the  tables'.  Read  not  haruth  (graven)  but  heruth  (freedom),  for 
none  is  your  freeman  but  he  who  is  occupied  with  the  study  of 
Torah.  And  every  one  who  is  occupied  in  the  study  of  Torah, 
lo,  he  exalts  himself,  as  it  is  said  (Num.  XXI.  19): — 'And  from 
Mattanah  to  Nahaliel  and  from  Nahaliel  to  Bamoth'. 

2.  A  fanciful  haggadah  in  which  the  central  thought,  the  praise 
of  Torah,  is  almost  hidden  under  a  veil  of  word-play,  of  the  kind 
which  delights  the  haggadist  and  is  the  despair  of  the  Gentile 
who  does  not  see  from  the  haggadic  point  of  view.  The  lesson 
really  taught  is  that  Torah,  as  the  supreme  revelation  from  God, 
is  wronged  by  the  neglect  and  ignorance  shown  towards  it  by 
mankind.  Ignorance  and  neglect  of  what  God  has  revealed  are  a 
form  of  bondage;  and  he  only  is  truly  free  who  receives  and  studies 
the  divine  gift.  This  alone  exalts  man  to  what  he  ought  to  be, 
as  a  child  of  God.  The  teacher  who  taught  that  lesson  did  so  as 
a  religious  instructor  not  as  a  grammarian  dealing  with  a  text. 
He  knew  well  that  the  grammatical  sense  of  the  scripture  which 
he  quoted  was  not  what  he  drew  forth  from  it,  and  the  knowledge 
did  not  trouble  him.  His  purpose  was  to  connect  the  lesson  he 
wished  to  teach  with  any  hints  which  scripture  might  give,  to 
light  up,  by  rays  from  that  jewel  of  many  facets,  the  truth  he 
meant  to  convey. 

R.  Jehoshua  b.  Levi,  one  of  the  most  famous  haggadists  of  the  Talmud, 
belonged  to  the  period  after  the  completion  of  the  Mishnah.  The  chronology 
of  his  life  cannot  be  precisely  determined.  He  was  a  disciple  of  Bar  Kap- 
para,  but  there  is  no  evidence  to  show  that  he  ever  met  Rabbi.  An  incident 
in  which  he  took  part  is  related  in  j.  Terum.  46*,  and  this  is  placed  by  Gratz 
G.  d.  J.  IV.  299,  with  much  probability,  in  the  reign  of  Zenobia  (267 — 273, 
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C.  E.).  The  most  that  can  be  said  is  that  he  was  probably  born  at  the  end 
of  the  second  or  the  beginning  of  the  third  century,  C.  E.,  and  that  he  died 
about  275.  C.E. 

A  brief  survey  of  the  passage  may  serve  to  remove  some  of  its  obscurities. 
There  are  parallels  to  it  in  Shem.  R.  XLI,  Tanh.  Ki  Tissa  1 2,  and  Echah 
R.  Pethihah  2.  These  show  that  the  haggadic  interpretation  of  qlTD  and  the 
whole  of  the  last  clause  are  later  addition.  The  original  saying  was  probably 
that  a  Bath  Kol.  proclaimed  &c.  down  to  'reprobate',  then  "The  tables  were 
the  work  of  God  .  .  .  graven  on  the  tables".  This  is  ascribed  to  R.  Jeh.  b. 
Levi  in  the  'versions  mentioned  above,  except  Shem.  R.  where  it  is  anon- 
ymous. Various  interpretations  of  rTHH  are  assigned  in  Shem.  R.  to  R.  Jehudah, 
R.  Jeremiah  and  'our  Rabbis'.  The  interpretation  of  qiT3  is  probably  haggadic 
embroidery  by  the  compiler  of  the  supplement  to  Aboth.  The  passage  about 
Mattanah  &c.  is  found  in  its  haggadic  portion  in  b.  Erub.  54*.  The  Bath 
Kol.  in  Rabbinic  usage  was  understood  to  be  a  sound  conveying  some  in- 
timation from  heaven.  It  was  less  articulate  than  the  word  of  the  Lord  which 
came  to  a  prophet,  and  served  for  an  age  when  there  were  no  more  any 
prophets.  The  Bath  Kol.  from  Horeb,  making  daily  proclamation,  denotes 
the  perpetual  witness  of  the  Torah  given  on  Sinai  (Horeb)  denouncing  the 
neglect  shown  to  it  by  man.  Every  one  showing  such  neglect  is  reprobate, 
5pT3  the  subject  of  the  divine  rebuke.  The  reason  being  that  the  Torah  which 
he  neglected  was  "the  work  of  God". 

The  word  zpTD  does  not  occur  in  the  Scripture,  and  some  haggadist 
devised  a  certainly  far-fetched  connexion  by  linking  it  on  to  the  text  (Prov. 
XI.  22)  ""Pin  Sisa  ant  DT2  with  which  it  has  nothing  to  do.  He  combined 
S)S  and  DTD  to  make  a  sort  of  parallel  to  STpTD,  and  drew  the  conclusion  that 
as  a  fair  woman  without  sense  is  riBlTD  so  a  man  without  Torah  is  CjlTD. 

The  interpretation  of  mitl  depends  on  a  change  of  vocalisation  from 
rVHH  to  HI  in,  not  because  the  original  reading  was  open  to  doubt  but  in 
order  to  allow  of  a  quite  different  application  for  the  purpose  of  teaching  a 
different  lesson. 

The  last  clause  contains  a  piece  of  haggadah  which  seems  to  have  origin- 
ated with  Rab,  and  to  have  been  developed  by  later  teachers,  (see  a  very 
interesting  passage  in  b.  Erub.  54*).  The  maxim  that  every  one  who  studies 
Torah  exalts  himself  is  merely  intended  to  lead  up  to  the  interpretation  of 
the  text  'Mattanah  .  .  .  Bamoth'.  The  three  place-names  are  taken  to  suggest 
l8t  that  Torah  was  given  (Mattanah)  2nd  that  God  'gives  an  inheritance*  (Nahaliel) 
to  the  man  who  studies  Torah,  3rd  that  such  inheritance  is  'the  heights' 
(Bamoth).  The  compiler  of  Aboth  omitted  the  concluding  words  of  the  text, 
on  which  the  Gemara  in  Erubin  founds  the  lesson  that  if  a  man  becomes 
proud  and  conceited  he  is  led  from  the  height  to  the  valley,  i.  e.  (rod 
humbles  him. 

The  passage  in  Erubin  contains  the  interpretation  of  mill,  but  does  not 
connect  it  with  R.  Jehoshua  b.  Levi. 
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iia'i  In  Tns  pio^  is  nns  npbq  is  "ins  pns>  irnqs  Tg'fen  .3 
bsnip':  ^5  irfli  vnp)  1^6  nin^  ^n  arqb  sp-pj  nns  nix  ib^s  is  ins 
lyfjji  ic^s  inn  isnp  t^dj  Qhin"i:  ■•jya}  s^s  bDirnsrs  TjgJ  kVb? 
TOi  *i£irnT  bp  on^l  abrn  ^j^jyi  ^ibs  ^to  x&a%  ra$tg\  7QQg£ 
■ten  isnp  "inbn  n^-im  *$  sbs  bbrrns^  n_b  s>©  bsntoh  *b_a  TTC 

Tr:  t  :.  •  •  T    :        ••  I  T  v   .     v    I      •     :  ••  r  ■„■  "  T;   ••    |v  r.         '  t 

■ms.  pno^  is  nns.  nsbn  is  ins.  p"iB  ^rrn  TQ'fen  is^S*1  *n^ 
an?b  spnsptf  n^Di  mp  nns  bs  nns  nis  <ibhcs  is  ins  -nm.  is 
ff^n^w  ,ibnr.  tnppg  Tins  it^|"i§  mTin  s^  Tina  ysi:  nins  in 
fcn^in  DDb  hnns  nit:  npb  ^  ta»w5  min  sbs  nit:  yw  :  ate  to1' 

•    t  vT  ■    r  T  r-p.-        •  -  v:v  v  T  T  v  1      "  :  -i  :    • 

nnit^n  bs 

3.  nn«  -nan  ix.  M.  om.;  rraa^  .  .  .  *?s  M.  om.;  _lts  npb.  M.  add.  iV'x. 

3.  He  who  learns  from  his  associate  one  chapter,  one  halachah, 
one  verse,  one  saying,  or  even  one  letter  must  show  honour  to 
him;  for  thus  we  find  in  the  case  of  David  King  of  Israel  that  he 
only  learned  two  things  from  Ahitophel,  but  he  called  him  his 
master,  his  teacher  his  familiar  friend.  As  it  is  said  (Ps.  L V.  13):  — 
'But  thou,  a  man  mine  equal,  my  teacher,  my  familiar  friend'.  And 
are  not  these  things  an  argument  a  fortiori?  If  David  King  of 
Israel  who  learned  from  Ahitophel  only  two  things  called  him  his 
master  his  teacher  his  familiar  friend,  one  who  learns  from  his 
associate  one  chapter  one  halachah  one  verse  one  saying  even 
one  letter,  by  how  much  more  is  he  bound  to  show  honour  to  him. 
And  Honour  only  means  Torah  as  it  is  said  (Pro v.  III.  35): — 'The 
wise  shall  inherit  honour,  and  the  perfect  shall  inherit  good'.  And 
Good  only  means  Torah,  as  it  is  said  (Prov.  XXVIII.  10): — fAnd 
I  give  you  good  doctrine;  forsake  not  my  Torah'. 

3.  On  the  duty  of  showing  honour  to  any  one  who  teaches 
even  the  smallest  portion  of  Torah*  The  general  thought  of  tne 
passage  is  plain,  the  only  difficulty  arises  in  connexion  with  the 
Scripture  proof  which  is  offered,  (see  the  following  paragraph).  If 
David  showed  honour  to  a  subject  who  taught  him,  how  much 
more  should  the  ordinary  man  show  honour  to  one  who  will 
teach  him. 

The  difficulty  of  the  logical  sequence  is  solved  by  the  brilliant  conjecture 
of  Dr.  J.  H.  Hertz,  communicated  to  me  in  writing,  and  since  published  in 
J.  Q.  R.  new  series.  He  suggests  that  D*H3T  "^ID  should  be  read  as  one  word 
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Q'nins'tD.  The  difference  in  meaning  would  be  that  instead  of  saying  that 
David  learned  only  two  things  from  Ahitophel  the  text  says  he  did  not  learn 
(any  thing)  but  they  were  merely  conversing  together.  The  logic  of  the 
argument  is  thus  perfectly  restored ;  if  David  honoured  Ahitophel  with  whom 
he  merely  conversed,  how  much  more  should  a  man  honour  one  who  teaches 
him  even  the  smallest  portion  of  Torah.  I  adopt  without  hesitation  Dr.  Hertz' 
emendation.  The  use  of  D^IS^S  in  the  assigned  meaning  is  vouched  for  by 
Eze.  XXXIII.  30,  cp.  Mai.  III.  13.  16.1  Dr.  Hertz  points  out  that  the  common 
reading  is  very  old,  because  Raba  (4th.  cent.  C.  E.)  gave  an  opinion  as  to 
what  the  two  things  were  which  David  learned  (Kallah  R.  VIII  Gemara). 

nnpn  n^tepa  fcppi  bpabi  nbpa  r©  rpyift  big  M-n  aon  ^3  .4 
rrtw  ntw  d«  bias  nn«  rnifini  rrffi  isx  -*8i  wr  \nm  bn 

V|  T    ~  *  "  T  T  T  V  •  r  "  .    <•       J  T        *  1     V  IT  T  ~   Z 

4.  i>»3>  nnx  M.  om.    ^i-ittjx  (2nd)  M.  om. 

4.  This  is  the  way  of  Torah:  A  morsel  with  salt  shalt  thou  eat 
and  water  by  measure  shalt  thou  drink;  and  thou  shalt  lie  upon 
the  earth,  and  thou  shalt  live  a  life  of  hardship,  and  labour  in  the 
Torah.  If  thou  doest  thus  (Ps.  CXXVIII.  2)  happy  shalt  thou  be 
and  it  shall  be  well  with  thee.  Happy  in  this  world,  and  well  with 
thee  in  the  world  to  come. 

4.  The  note  of  asceticism  is  not  often  heard  in  Talmudic  literature, 
and  seldom  if  ever  so  clearly  as  in  this  passage.  The  general 
attitude  of  Pharisaism  towards  indulgence  in  the  good  and  enjoyable 
things  of  life  was  that  of  self-control  rather  than  abstinence.  The 
latter  is  characteristic  of  the  Essenes  rather  than  of  the  Pharisees, 
and  was  perhaps  one  reason  why  the  former  became  a  separate 
body  from  the  latter.  But,  amongst  men  who  took  their  religion 
so  seriously  as  the  Pharisees  did,  there  must  always  have  been 
the  tendency  to  seek  in  asceticism  the  satisfaction  of  the  passionate 
desire  to  serve  God  in  the  ways  of  the  Torah  with  absolute  and 
unsparing  self-devotion.  And  examples  are  not  wanting  amongst 
the  Tannaim  and  Amoraim  of  men  who  practised  asceticism  to  a 
considerable  extent.  But  the  motive  in  these  cases  was  desire  to 
be  free  from  hindrances  in  the  way  of  study  of  Torah  and  service 


1  If  it  is  objected,  (Pedes),  that  grammatically  the  phrase  should  be  D">15T|3  TfilB ; 
the  answer  is  that,  as  shown  often  in  Aboth,  nalN  and  lalx  ti*>n  are  used  with  no 
appreciable  difference  of  meaning.  VSi  would  therefore  not  be  grammatically 
necessary. 
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of  God,  and  seldom  if  ever  the  view  that  the  body  with  its 
appetites  and  propensities  was  intrinsically  evil.  Jewish  asceticism, 
so  far  as  it  existed  at  all,  was  fundamentally  different  from  Christian 
asceticism,  and  any  resemblance  between  them  is  only  superficial. 
It  is  one  of  the  grand  foundations  of  Judaism  in  all  its  phases 
that  the  world  as  God  made  it  is  good,  and  all  that  he  put  there 
is  to  be  regarded  as  from  him. 

On  Jewish  asceticism  and  ascetics  see  the  articles  in  J.  Enc.  and  especially 
Lazarus,  Ethics  of  Judaism,  §246  fol.  It  would  be  very  interesting  if  it 
were  possible  to  trace  the  origin  of  this  passage  to  some  older  source 
whence  the  compiler  of  ch.  VI  of  Aboth  may  have  taken  it.  But  I  do  not 
know  of  any  evidence  to  connect  it  with  any  of  the  teachers  of  the  Talmudic 
period,  and  even  the  compiler  associated  no  name  with  it.  The  last  clause, 
"happy  shalt  thou  be  &c."  may  be  a  reference  to  IV.  1,  or  merely  an  in- 
dependent quotation  of  Ps.  CXXVIII.  2,  with  the  same  interpretation  as  in 
the  earlier  passage. 

ban  niffij  tfpnato  nnt  Tins  Ttarifi  ban  ypf$?  nVtt  lapnrn  b«  .5 
Dnn2£  bi-i$  tproi  5}t$wn  bins  ^flfifi  Qh?b£  big  apj^$  rnjarifi 

5.  *pS5b  M.  om.     HlttS  M.  om. 

5.  Seek  not  greatness  for  thyself,  and  crave  not  honour  more 
than  is  due  to  thy  learning;  and  desire  not  the  table  of  kings,  for 
thy  table  is  greater  than  theirs  and  thy  crown  greater  than  theirs; 
and  faithful  is  He,  the  master  of  thy  work,  to  pay  thee  the  reward 
of  thy  labour. 

5.  A  lesson  on  unworldly  ambition.  The  one  goal  of  aspiration 
is  the  Torah,  and  no  honour  or  glory  or  greatness  is  to  be  sought 
which  is  not  dependent  on  Torah  and  the  study  of  it.  For  great- 
ness and  honour  which  are  so  dependent  it  is  right  to  seek,  and 
the  true  hasid  ought  to  seek  it,  because  thereby  he  promotes  the 
honour  of  Torah  and  not  of  himself.  The  Torah  can  give  what 
the  world  can  never  give;  its  divine  sustenance  is  better  than  what 
is  spread  on  the  tables  of  kings,  and  the  crown  it  bestows  upon 
its  faithful  servants  is  richer  than  any  earthly  crown.  Service  of 
Torah  is  service  of  God,  and  he  is  faithful  to  mark  what  his 
servants  do,  and  to  "render  unto  every  man  according  to  his 
work". 

The  readings  show  some  variation.  The  Munich  MS  and  some  commen- 
tators  omit  ^TSSyb,  which  may  have  been  added  to  guard  against  misunder- 

1  See  also  Btichler,  Types  of  Jewish  Palestinian  Piety,  1922. 
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standing.  Greatness  may  be  sought,  but  not  for  oneself.  The  honour  which 
may  be  sought  is  that  only  which  comes  from  the  learning  of  Torah;  and  it 
is  not  the  honour  given  to  a  learned  man  as  such,  but  the  honour  shown 
to  the  Torah  of  which  he  by  his  learning  is  the  human  exponent.  The 
word  ntCJ  is  also  omitted  by  some  authorities  and  the  passage  is  intelligible 
without  it.  If  it  is  read  it  should  be  taken  with  what  follows  not  with  what 
precedes  it.  In  my  translation  in  the  Oxford  Apocrypha  I  rendered  the 
clause  "perform  more  than  thou  hast  learned";  but  I  no  longer  think  that 
this  is  correct  and  I  withdraw  it.  The  construction  in  this  case  would  be 
riTDJ  Tlltt^/D  "HIV  which  is  harsh  and  forced.  The  last  clause  is  a  direct 
quotation  from  II.  IQ. 

mDp?D  rnb^arjig    .rna^an  ipi  nyrtiri  yn  nnt  rnim  nbins  .6 
a^sniaa.  mspp  rninrn    .3£i«i  shT£?3  nsnirn  nib^Q  a^bipn 
nraa  a^ndi)  n^isa  itkn  nirata  tnabna  in  ^*o  .dW:m  ribftaafo 

-     •    :  •  it  t     :  ■  -i  -     |v   i    T  -      •     ;    •  :-:)••  r  :  ■  T    :         t  : 

pwis  araan  torn  mnt&.  nmatoa  rnjsa  nsTa  ma^n  abn 

r        r:  •  :  •  t  -i  •    :  t  t:  t    :  t    :    •    :  ttt  t   :  •  :  t     "  :  ••  - 

rnlriD  twssa,  n$p3  *^p£3  a^a.  ff'T^SO  b}Db?a  D*nnq 
wr&$  nrrto  twinja  noj?  toes  a^si?  tripos,  yijg  *pjn  TO£3 
i^EB  ^-iiS)*n  nbapa  qn^pn  rraas  aip-a^  disk  *p*tt  ,pinv? 
nyto  pnriia  irai  i^n-jb  :ro  niairpi  iplpnn  ofci^rn  i£ip$-nj< 
nip^rrna?  ania  n^arrni*  arha  Dip^rms  arm  nina  "tnts) 
xbi  riasn  p  prnjn$i  niriDinn-nx  arha  a^^an-na  ania 
i^ljW  inan  a?  bisa  aiciD  naTinn  rrato  ir^  iTObnn  iab  Dhw 
iab  n&tycfi  albran  b?  iro^Efi  n^p  bs  ifajffi  mat  tpi> 
b?  Ttftej  TfcS  npip  bs>  *mibn  spptoi  yoiia  a^rn  baiti  tma&c^i 
aip3  ^an  nrnarn  inipmip-ns  ^apcrj  ian-na  D^arran  riTn^b  n?£ 
toggflg  abisb  rfeo  *oa£  i-iaia  dtds  ia^i  ifciarrba  trob  «n  iiftia 

•  •  •   v        T        T         t   \  :  ■    ••  :  ••   :  t    t        ••  t  t      t    :  r  t  t  : 

^a/nia  am  trb^ab  nnas  -mani 


6.  abn  nsia  M.  add.  abn  hiiatsa  jpiipna.    M.  pia-ia. 

After  diTwabn   M.   reads  as  follows:—  n^BX  ""pata  "p»  -pin  jopaa  tiS^wa 
aisraa  aissn  tsisiaa  nrr^a  tsisioa  ns^ta  tsiyvoSn  ynrw*  nbapa  n^asn  nsiaaa  aits  aba 
."Bi  i^aan  pst  *pn  ais^a  nsxba  tsis^aa  nimo  tswaa  pin© 
After  nvnan.    M.  reads  mnainn  na  anx;  naw.    M.  adds  iab. 
miabna  .  .  .  aio^noi  M.  om.    i-nasa  (2nd)  M.  om. 
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6.  Greater  is  Torah  than  priesthood  or  kingship.  For  kingship 
is  acquired  through  thirty  virtues  and  priesthood  through  twenty 
four,  but  Torah  is  acquired  through  forty  eight.  And  these  are 
they:— By  study,  by  the  listening  of  the  ear,  by  the  ordering  of 
the  lips,  by  the  discernment  of  the  heart,  fear,  dread,  humility, 
cheerfulness,  purity,  attendance  on  the  Wise,  cleaving  to  associates, 
discussion  with  disciples,  sedateness,  Scripture,  Mishnah;  by  little 
business,  little  intercourse  with  the  world,  little  pleasure,  little  sleep, 
little  conversation,  little  laughter.  By  long  suffering,  a  good  heart, 
faith  in  the  Wise,  acceptance  of  chastisements,  by  being  one  that 
knows  his  place  and  rejoices  in  his  portion,  that  makes  a  fence  for 
his  words,  and  claims  not  merit  for  himself,  that  is  beloved,  that 
loves  God  and  loves  mankind,  that  loves  justice,  that  loves  right 
courses,  that  loves  reproof,  and  keeps  aloof  from  honour,  and  puffs 
not  his  heart  up  with  learning,  and  delights  not  in  giving  decisions, 
that  takes  up  the  yoke  with  his  associate  and  judges  him  with  a 
leaning  to  merit;  that  establishes  him  upon  truth,  and  upon  peace 
and  does  not  exalt  his  heart  over  his  study,  that  asks  and  answers, 
that  hears  and  adds  thereto,  that  learns  with  a  view  to  teaching, 
that  learns  with  a  view  to  acting,  that  makes  his  teacher  wise, 
that  defines  accurately  what  he  hears,  that  repeats  a  thing  in  the 
name  of  him  who  said  it.  So  thou  hast  learned:  He  who  repeats 
a  thing  in  the  name  of  him  who  said  it  brings  deliverance  to  the 
world,  as  it  is  said  (Esth.  n.  22): —  And  Esther  spake  to  the  king 
in  the  name  of  Mordecai. 

6.  In  praise  of  Torah,  as  compared  with  priesthood  or  royalty. 
Its  excellence  is  extolled  by  enumerating  the  qualities  necessary 
for  its  acquisition,  in  other  words  the  distinguishing  marks  of  the 
true  hasid.  It  is  especially  this  passage  which  gives  to  the  whole 
chapter  its  alternative  title  the  chapter  on  the  acquisition  of  Torah, 
mm  psp  'B. 

It  has  been  suggested  above,  p.  150,  that  this  long  passage  may  origin- 
ally have  been  continuous  with  VI.  I,  which  it  closely  resembles  in  style. 
If  that  were  so,  there  would  be  the  more  reason  for  calling  the  whole 
chapter  by  its  title  of  the  acquisition  of  Torah,  as  that  is  the  explicit  sub- 
ject of  the  present  passage  and  is  implied  in  the  earlier  portion,  v.  I.  There 
is  in  both  the  same  looseness  or  even  absence  of  grammatical  construction; 
and  the  impression  made  by  the  earlier  portion  is  strengthened  in  the  present 
passage,  viz:  —  that  each  represents  not  the  words  of  one  teacher  but  the 
contributions  of  many,  as  if  a  company  of  teachers  and  disciples  had  joined 
in  composing  a  sort  of  panegyric  in  praise  of  Torah.  One  might  even  sup- 
pose that  when  first  the  idea  was  started  in  some  Babylonian  school  of  com- 
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piling  a  sixth  chapter  to  Abcth  the  beginning  was  made  by  such  a  sym- 
posium amongst  the  members  of  that  school.  This  is  only  a  conjecture  for 
which  no  proof  can  be  offered,  nor  any  evidence  except  internal  probability; 
but  at  least  it, serves  to  show  how  such  a  remarkable  passage  may  have 
originated.  The  alternative  would  be  to  suppose  an  original  passage,  by  some 
one  teacher,  extensively  interpolated  till  its  former  shape  had  been  entirely 
lost.  The  reader  must  judge  for  himself,  and  in  either  case  the  substance 
of  the  passage  remains  unaltered. 

The  number  'forty  eight'  applied  to  the  excellences  of  Torah  is  not  ad- 
hered to,  for  the  number  actually  reached  in  the  series  is  fifty  one.  Possibly 
three  have   been  interpolated,   but  there  is  nothing  to  show  which  they  are. 

The  various  texts  show  some  variation  in  the  order  of  the  several  clauses, 
as  is  only  likely  when  there  is  little  or  no  logical  connexion  between  them. 
The  ideas  expressed  are  familiar  from  the  earlier  chapters  of  Aboth,  and 
need  no  detailed  explanation.  For  a  further  study  of  this  passage  see  my 
Pharisaism  pp.  327 — 330. 

The  last  clause,  "So,  thou  hast  learned  &c."  is  a  reference  to  what  is 
taught  in  the  Talmud.  The  maxim  "He  who  repeats  a  word  in  the  name 
of  him  who  said  it  &c",  is  found  in  b.  Meg.  15*,  Hull  I04b,  and  Nidd.  igb; 
in  each  case  the  Scripture  proof  is  the  same  (Est.  II.  22),  but  in  the  first 
passage  it  is  ascribed  to  R.  Hanina,  in  the  second  to  R.  Jose,  while  in  the 
third  it  would  seem  to  be  a  current  saying  which  R.  Jose  only  quoted.  The 
importance  of  the  maxim  depends  on  the  principle  that  he  who  has  dis- 
closed some  portion  of  the  meaning  of  Torah  should  be  individually  re- 
membered, and  not  forgotten  in  a  mere  general  tradition.  This  perhaps 
underlies  the  formula  found  everywhere  in  the  Rabbinical  literature,  'Rabbi 
A.  said  in  the  name  of  Rabbi  B.'  &c. 

«an  nbi?ni  rwn  abisn  rriirisb  hpti  ronis  wnt  rriin  rfrna  .7 

T    -  1  T  ...  -  T  r        T       v         :  •  -  V  IV  •     V  T  T  :        ' 

vin  rmpi  nfciW]  \m-fe  i"i^5""^  BgngpaJ  an  tn  ^  *W$$ 
n^hi  ns  DVWsS  Rhn  ff*8  f?  "fitftfj  !^^?5b  *tpftr\  rpt) 

iB^pi^  ^p$;  jqt  ^a  ^2  i^itf]  ifijjftifi  rntgEfi  ni&s  )n  rob  *$&§ 
rn^\  rtinyj  i$p  n^Kaips  ttpQ%  craft  T$  "i$iKi  i&yi  niDtp^ 

:t[b  -woi*  ff&qjrj  a^n  niM  tnift  spa  ^2 

7.  After  ^jjan  M.  adds  DibttJ  rfmairu  sat  nsi:  ia*vi  mr*" i  isi. 
T»aai .  .  .  inixi  M.  om. 

7.  Great  is  Torah  for  it  gives  to  those  that  practise  it  life  in 
this  world  and  in  the  world  to  come,  as  it  is  said  (Prov.  IV.  22): 
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'For  they  are  life  to  those  that  find  them  and  health  to  all  their  flesh'. 
And  Scripture  says  (Pro v.  III.  8): — 'It  shall  be  health  to  thy  navel  and 
marrow  to  thy  bones'.  And  it  says  (id.  III.  18):  —  'She  shall  be  a 
tree  of  life  to  those  that  lay  hold  on  her  and  happy  is  every  one 
that  retaineth  her'.  And  it  says  (id.  I.  9):  —  'They  are  a  chaplet  of 
grace  for  thy  head  and  chains  about  thy  neck'.  And  it  says  (id. 
IV.  9): — 'She  shall  give  to  thy  head  a  chaplet  of  grace,  a  crown 
of  beauty  shall  she  deliver  thee'.  And  it  says  (id.  IX.  11):  —  'For  by 
me  thy  days  shall  be  multiplied  and  they  shall  increase  to  thee  years 
of  life'.  And  it  says  (id.  III.  16): — 'Length  of  days  are  in  her  right 
hand,  and  in  her  left  riches  and  honour'.  And  it  says  (id.  III.  2): — 'For 
length  of  days  and  years  of  life  and  peace  shall  they  add  to  thee'. 

7.  This  is  virtually  a  continuation  of  the  preceding  passage  in 
so  far  as  the  subject  is  still  the  praise  of  Torah.  But  all  after  the 
first  clause  consists  of  Scripture  texts  taken  from  the  book  of 
Proverbs.  What  is  there  said  of  Wisdom  is  here  applied  to  Torah. 
No  comment  seems  necessary. 

rteo  h^ia  ^rnh~^  ^^t  ^an  ama  rm-r-^  fisttftf  -an  .8 
D^p^sb  nw  m$T\  nyfcrrj  rtDp-rn  n^nrri  Tissrn  n^rn  rfery\ 
nnitfi  :*cttan  np^i  rna  nrriD  ma&Pi  rntss  n&KSti  obisb  nan 

:  ••   t    •  it  t  :        1  v  iv  :  t      ••  •;  K  :     ■  v  IV  -:  "  v:  v  ••         i        t  v  t  : 

*3?  a^p?  rnt?5  nfcltfj  :nyto  D^Dp.t  nnqi  zrj'i  a^nirD  rnSW 
h2  maon  nurim  npr&ri  mem  nttiai  tarring  ah:a  nnsDrn  a^n 

t        -  T  T  t  :    -  l  :    T  :  ••  :  t  -:  ■   T  V IV  !     •  i  •  ■ 

8.  D'ipiisb  M.  adds  Bttb  nao:  after  xaoti  the  clauses  in  M.  are  transposed  thus: 
rial  ntaiai  naabn  i-nani  tbiki  "lai  nna  n^ina  rmsn  inixi  "fin  a">3pT  n-ios  -noise 

8.  R.  Simeon  ben  Jehudah  said,  in  the  name  of  R.  Simeon  ben 
Johai,  Beauty  and  strength,  riches,  honour,  wisdom,  old  age,  grey 
hair  and  children  are  comely  for  the  righteous  and  comely  for 
the  world  as  it  is  said  (Pro v.  XVI.  31):  —  'The  hoary  head  is  a 
crown  of  glory,  it  shall  be  found  in  the  way  of  righteousness.  And 
it  says  (/l  XX.  29):  —  'The  glory  of  young  men  is  their  strength 
and  the  beauty  of  old  men  is  the  hoary  head'.  And  it  says  (id. 
XVII.  6):  —  The  crown  of  the  old  men  are  children's  children,  and 
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the  ornament  of  children  are  the  fathers '.  And  it  says  (Isa  XXIV. 
23):  —  'Then  the  moon  shall  be  confounded  and  the  sun  ashamed, 
for  the  Lord  of  Hosts  shall  reign  in  Mount  Zion  and  in  Jerusalem 
and  before  his  ancients  gloriously'. 

R.  Simeon  ben  Menasia  said:  These  seven  graces  which  the 
Wise  have  ascribed  to  the  righteous  were  all  fulfilled  in  Rabbi 
and  in  his  sons. 

8.  An  enumeration  of  seven  (eight)  possessions  which  are  the 
outward  adornments  of  the  righteous.  The  contrast  is  remarkable 
between  the  teaching  of  this  passage  and  the  austere  asceticism 
of  v.  4.  It  would  be  hard  for  any  righteous  man  to  meet  both 
sets  of  conditions,  and  perhaps  the  intention  of  including  them 
both  in  this  chapter  is  to  teach  that  many  can  be  righteous  and 
all  ought  to  be,  but  that  few  are  called  upon  to  be  'hasid'. 

The  passage  is  found  in  T.  Sanh.  XI.  8,  and  in  a  somewhat  shorter  form 
i.  Sanh.  XI.  4.  In  the  former,  the  real  author  is  R.  Simeon,  who  is  R.  Simeon 
b.  Johai,  and  whose  words  are  reported  by  R.  Simeon  b.  Jehudah.  In  the 
latter  the  saying  is  ascribed  to  R.  Simeon  b.  Menasia,  the  same  who  in  our 
passage  applies  the  saying  to  Rabbi  and  his  sons.  It  would  seem  that  the 
compiler  of  the  chapter  in  Aboth  preferred  the  version  in  the  Tosephta  to 
that  in  the  Palestinian  Talmud,  and  there  seems  no  reason  to  reject  his 
opinion.  R.  Simeon  b.  Jehudah  is  known  as  the  reporter  of  sayings  by 
R.  Simeon  b.  Johai  and  was  presumably  his  disciple.  R.  Simeon  b.  Menasia 
may  have  been  another  disciple,  and  was  evidently  a  devoted  admirer  of 
Rabbi.  His  remark  is  one  of  the  few  illustrations  to  be  found  in  Aboth  of 
the  personal  relations  of  the  Rabbis  with  one  another. 

The  difference  between  this  passage  and  the  style  of  the  original  Aboth 
is  seen  in  the  abundance  of  proof-texts,  though  these  are  alluded  to  in 
Tosephta  and  Jerushalmi. 

The  last  proof-text,  Isa  XXIV.  23,  is  peculiar  to  Aboth,  and  its  bearing 
on  the  subject  in  hand  is  not  clear.  Possibly  the  connecting  link  is  the 
mention  of  'elders',  and  the  meaning  may  be  that  the  crowning  glory  of 
elders  is  that  they  shall  starjd  in  the  presence  of  the  Lord  when  in  the 
Messianic  age  he  shall  reign  in  Zion.  But  this  is  certainly  far-fetched. 

^  93^  -fr^i  $np  ^rp>"i  nn«  nss  aftpp  yz  ■w  ^i  ntis  .9 
aipp  npwp  *sn  hb--ip$  Dibti  ib  hrntorn  Qibti  ^-pri  im  dis 
h?n  hb  tb$  ^  o^srio  btfj  D^pn  bti  nb'n?  T^n  ib  ^rnps  nris 

d^w  niir]  r,D2-bp  *b  pi3  nn«  qs  ib  *trpp$  nvb^-p  rrinvj 
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*©P5  nins  ]2)  nnin  nippn  M^jt  17  v*  Dbis^ip  nvbsntn  ninita 
Jt|Dp5  npj  ^bara  tpe  rnin  ^b  pita  byqip1;  $$  th  ^t:  b?  D^nrn 
xbi  t]pp  ate  d-tho  ib  v^jp  y^  D^  big  in^t?$  nstfaf  Ti$  sb1] 
inba  D^rrto  a^tosmi  min  *&g  hi*,?SfiBi  ninits  d^sk  «bn  srn 

t  :    •  ■  •  -i  -  t  Tv  •   t   :  -  •  T  "S  :  tt 

ton  nitrpqi  tpjj  ni^ipri  ^?$2  ^nix  nnpfi  ^pbnpnn  "ifca^i? 
ijja  :pbs  Ttopp  ^p?1??  njci  abisn  spjriK  nnpfi  ^n^^|i  :^rpfon 
n«3  zn*r\  ■£)  C]0|n  ^b  -iEi»i  .son  abisb  ^rptop  *on  ntrprn 

9.  isas  M.  "ubsx;  rcniama  .  .  .  o^sst!  twice  M.  om. 

iti  is  . .,-.  aina  M.  a  lsisa;  bKi»i  M.  adds  'va. 

&18  bus  .  .  .  T»  »Vi.     M.   reads   *>ab  lb  im»K  ."p  ii  n-rax  ma   ^oo  ^b  x 

.  "iai  abisn  its  lots  anxnoao 
nixasn  . . .  "o  itilsl.    M.  omit. 

9.  R.  Jose  ben  Kisma  said:  Once  I  was  walking  by  the  way 
and  there  met  me  a  man,  and  he  greeted  me  and  I  greeted  him 
again.  He  said  to  me  Rabbi  whence  comest  thou?  I  said  to  him 
From  a  great  city  of  wise  men  and  scribes  am  I.  He  said  to  me 
Rabbi,  if  it  please  thee  to  dwell  with  us  in  our  place  I  will  give 
thee  a  thousand  thousand  gold  'dinars'  and  precious  stones  and 
pearls.  I  said  to  him  If  thou  wert  giving  me  all  the  silver  and 
gold  and  precious  stones  and  pearls  that  are  in  the  world  I  would 
not  dwell  save  in  a  place  of  Torah;  and  thus  it  is  written  in  the 
Book  ofPsalms,bythe  hand  of  David  King  of  Israel,  (Ps.CXIX.72):— 
'The  Torah  of  thy  mouth  is  better  unto  me  than  thousands  of  gold 
and  silver'.  And  not  only  so,  but  in  the  hour  of  a  man's  death 
it  is  neither  silver  nor  gold  nor  precious  stones  nor  pearls  which 
accompany  him  but  Torah  and  good  works  only,  as  it  is  said 
(Pro v.  VI.  22): —  'When  thou  walkest  it  shall  lead  thee;  when  thou 
liest  down  it  shall  watch  over  thee,  and  when  thou  wakest  it  shall 
talk  with  thee'.  'When  thou  walkest  it  shall  lead  thee'  —  in  this 
world.  'When  thou  liest  down  it  shall  watch  over  thee'  —  in  the 
grave.  'When  thou  wakest  it  shall  talk  with  thee',  —  in  the  world 
to  come.  And  it  says  (Hagg.  II.  8):  —  "The  silver  is  Mine  and  the 
gold  is  Mine,  saith  the  Lord  of  Hosts". 

9.  This  passage  is  in  form  a  personal  reminiscence  by  a  well 
known  teacher;  but  the  substance  of  it  is  the  praise  of  Torah,  as 
throughout  this  chapter,  and  it  passes  from  the  form  of  anecdote 
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to  the  more  usual  one  of  homily  supported  by  proof-texts.  The 
especial  point  of  the  reported  saying  of  the  Rabbi  is  the  incom- 
parable worth  of  the  Torah;  and  probably  only  the  earlier  part 
of  the  passage  is  due  to  him,  the  later  clauses  with  the  proof-texts 
being  added  by  the  compiler. 

R.  Jose  b.  Kisma  was  a  contemporary  and  friend  of  R.  Hananjah  b.  Teradion, 
(III.  3  above),  and  what  is  much  more  remarkable  was  in  high  favour  with 
the  Roman  officials  in  Caesarea  (Philippi)  where  he  lived  and  died  (b.  A.Zar.  1 8a). 
The  Hadrianic  persecution  had  already  begun  before  his  death,  but  ap- 
parently he  died  a  natural  death  unmolested,  and  it  is  said  that  his  funeral 
was  attended  by  the  "great  ones  of  Rome".  There  are  no  data  by  which  to 
determine  the  length  of  his  life.  If  the  anecdote  be  historical?  and  not  a 
homiletic  invention,  the  incident  must  have  taken  place  some  time  before 
the  Bar  Cocheba  war,  since  afterwards  there  was  no  safe  dwelling  place 
for  wise  men  and  Scribes.  Probably  Jabneh  is  denoted  by  the  '  great  city'; 
if  not  great  in  size,  it  was  the  home  and  centre  of  all  that  was  greatest  in 
Jewish  life  in  the  period  between  the  fall  of  Jerusalem  and  the  last  war. 

rnin  p  teso  i£bi25  awn  tpna  icinpn  rop  n^sp  nupsn  .10 
im  pp  banur  im  pp  an"Otf  ipa  pp  pi*iT  n^  "ins  f$p 
DTp>  13tl  m$Ki  ^ypT  *  rrnrn  p£  mTin  :in«  pp  ti-npftn  n*s 

pani  ''W  Q^n  V,  n^  n:D  ^rqi. W  HW  ^JW  !tW  r^?£ 
ma  -naiKi  ^rumo  nip£  nt-nfl  hb  iDnn  niiix  rra  nt- ha  '■bm  tfn 

T  ••         :  •   t        :  r    t  v        ••  :      ■  :    •  •„•  -s  "  r         v  T  :   ~  ~> 

Y$$  b»TOk  *TC3P  Y*!#0  n^P  Ph*p?  "WW  D)?  T:  T'?^  ^ 
banur  :yi#i  a^ti  nyip  y^g  b«£>  tnn«  -fn?  "i&ri*i  vijh^i  n*n:n 

n^inpb  ntriai  :n^p  it  d?  lip  15  if;  ^5  ib£  is  WW  T$S 
n^nb-i  p$  trhpftn  rrs  jnn-^n-bs  ^^  mfn  y-iaa  im 

bm$  b$  0^571  to^wi  rtpTC  ^3  hDT^  ^W?  T:  *?£??  r^?5^  f5^ 

:ir^  nn?p  nt  in  itiip 

10.  s-iiaian.  M.  hSSix;  ins  .  .  .  Dsrnax  M.  om.  pn  mir  M.  'a  -ins  'pap  mnn. 
a^nbl  throughout  M.  '3ia.  'After  taia  M.  sins  "pap  ©ipTon  rv>a. 

fan  px  M.  adds  inx  "pap . 

ITDI  .  .  .  Di-rox  M.  om.  and  adds  ixi;  biOta^  M.  add.  "inx  "pap,  and  so 
after  ©npan  Mia. 

10.  Five  possessions  hath  the  Holy  One,  blessed  be  He,  ac- 
quired in  His  World,  and  these  are  they:  — Torah  is  one  posses- 
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sion,  heaven  and  earth  is  one  possession,  Abraham  is  one  posses- 
sion, Israel  is  one  possession,  the  house  of  the  Sanctuary  is  one 
possession.  Whence  is  /his  concerning  Torah?  As  it  is  written  (Prov. 
VIII.  22): —  The  Lord  possessed  me  in  the  beginning  of  His  way, 
before  His  works  of  old'.  Whence  concerning  heaven  and  earth? 
As  it  is  written  (Isa  LXVI.  1):  —  Thus  saith  the  Lord,  the  heavens 
are  My  throne  and  the  earth  is  My  footstool.  What  manner  of 
house  will  ye  build  for  Me  and  what  place  is  My  rest'?  And  it 
says  (Ps.  CIV.  24): —  'How  manifold  are  Thy  works,  O  Lord,  in 
wisdom  hast  Thou  made  them  all,  the  earth  is  full  of  Thy  posses- 
sions'. Whence  concerning  Abraham?  As  it  is  written  (Gen.  XIV. 
19): — 'And  He  blessed  him  and  said  Blessed  be  Abraham  of  God 
Most  High,  possessor  of  heaven  and  earth'.  Whence  concerning 
Israel?  As  it  is  written  (Exod.  XV.  16):  —  'Till  Thy  people  pass 
over,  0  Lord,  till  this  people  pass  over  which  Thou  hast  possessed '. 
And  it  says  (Ps.  XVI.  3): —  'As  for  the  saints  that  are  in  the  earth, 
they  are  the  excellent  ones  in  whom  is  all  My  delight'.  Whence 
concerning  the  House  of  the  Sanctuary?  As  it  is  written  (Exod. 
XV.  17):  —  'The  place  O  Lord  which  Thou  hast  made  to  dwell 
in,  the  Sanctuary  O  Lord  which  Thy  hands  have  prepared'.  And 
it  says  (Ps.  LXXVIII.  54):  — 'And  He  brought  them  to  the  border 
of  his  Sanctuary,  this  mountain  which  His  right  hand  hath  possessed', 
ro.  A  numerical  series  somewhat  after  the  manner  of  those  in 
ch.  V,  all  turning  upon  the  thought  that  God  in  some  special 
manner  possessed,  or  acquired,  or  founded  or  declared  himself  the 
lord  of,  certain  things  or  institutions  or  persons.  All  things  were 
created  by  him,  but  the  five  here  mentioned  he  claimed  especially 
as  his  own.  The  first  is  Torah,  and  this  probably  led  the  com- 
piler to  include  the  whole  passage  in  this  chapter,  with  which  it 
has  not  otherwise  any  special  connexion. 

This  passage  is  an  expansion  of  older  material.  The  same  thought  is 
found  in  Siphre  II,  §  311,  where  the  'things'  are  three,  —  Torah,  Israel  and 
the  Sanctuary;  also  in  Mechilta  Beshall.  p.  43a,b  where  'heaven  and  earth' 
are  added  to  the  list.  In  b.  Pes.  8jfb  the  same  four  are  mentioned,  in  a 
haggadic  exposition  by  R.  Johanan,  but  apparently  as  an  interpolation.  The 
original  series  was  probably  suggested  by  a  comparison  of  the  texts  which 
mentioned  ^3p,  or  PI3p,  in  connexion  with  God.  The  addition  of  Abraham 
was  presumably  due  to  the  compiler  of  this  chapter,  and  is  not  quite  in 
keeping  with  the  other  four.  For  the  proof-text  quoted  in  support  does  not 
say  that  God  'possessed'  Abraham,  but  invokes  upon  him  the  blessing  of 
God  who  is  the  possessor  of  heaven  and  earth. 
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irinpb  abj*  Ian?  Kb  1aJ>i*s  wn  tp-Q  tiii^n  Kin1©  rra  bs  .n 
£  I  tbjwj  n1^  C]«  T'Piw  rna-a  h"!in?bi:  ^i?n  k^jjej  b'3  isvgti 

:"W}  D.bsi)  tfbtr 

TfD-ifib  bsnip"]  n«  ni3T>  sin  tpna  ch^n  nsn  n^ia  rtpy  ia  «^an  iai 
n^ii  rnin  b*jp  ipn:?  i?iab  fsn  ■£  ia»8ti  niistn  rrvta  onb  nain 

11.  W»S  xb  . . .  rra  bs  M.  nsna  xb  nbisv 
"131  .  .  .  ■"  TolRl  M.'  om. 
In  place  of  151  x-'jan  "1  M.  has  'ix  52  53  p  as  in  v.  25,  but  not  xn  xn  p. 

11.  All  which  the  Holy  One,  blessed  be  He,  created  in  His 
world  He  created  not  except  for  His  glory  as  it  is  said  (Isa 
XLIII.  7):  —  'Every  thing  that  is  called  by  ray  name,  and  that  I 
have  created  for  my  glory,  I  have  formed  it,  yea  I  have  made  it'. 
And  it  says  (Exod.  XV.  18): — 'The  Lord  shall  reign  for  ever  and 
ever'. 

R.  Hanania  ben  Akashia  said  'It  pleased  the  Holy  One  Blessed 
be  He,  to  make  Israel  able  to  aquire  merit.  Therefore  He  multi- 
plied to  them  Torah  ajid  precepts,  as  it  is  said  (Isa  XLIL  21):  — 
'It  pleased  the  Lord,  for  his  righteousness  sake  to  magnify  the 
Torah  and  make  it  honourable'. 

1 1.  Following  on  the  thought  of  the  preceding  passage  the  present 
one  utters  the  thought  that  all  creation  shows  forth  the  glory  of 
the  Creator,  and  was  formed  for  that  purpose.  The  Creator  is  the 
Eternal,  Sovereign  Lord  of  all.  This  is  as  it  were  a  doxology  to  close 
the  chapter,  and  was  probably  the  original  ending.  For  liturgical 
purpose  a  verse  was  added  on  containing  a  saying  by  R.  Hanania 
b.  Akashia,  a  teacher  of  unknown  date,  expressing  what  is  the 
central  thought  of  Pharisaism,  that  God  gave  to  Israel  Torah  and 
precepts  in  order  to  enable  his  people  to  acquire  merit,  by  giving 
them  the  opportunity  of  abundant  service  and  perfect  obedience. 
This  verse  does  not  belong  to  Aboth,  even  to  the  last  chapter.  In 
the  prayer  books  it  is  repeated  at  the  end  of  each  chapter,  just  as 
the  verse  "All  Israel  have  a  portion  in  the  world  to  come"  is  pre- 
fixed to  each  chapter. 
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III.    7. 

...  135  •  -  • 

Hananiah  b.  Teradion, 
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end  of  last  century  B.  C. 
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beginning  of  last  century  B  C. 
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07'— 180? 
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II.  10.  17. 
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.  .  .   160  .  .  . 

—  b.  Joezer. 

1. 4. 

...  162  B.C.  ..  . 

—  b.  Johanan. 

I.   4- 

...  162  B.C.  ..  . 

!  i- vitas,  of  [abneh. 

IV.  4. 

date  unknown. 

MATTITHIA  b.  Harash 

IV.  20. 

120 

Mkir. 

IV.  12.  VI.  1. 

1  10?— 175? 

Nehorai. 

IV.  18. 

...  1 17—  140  .  .  . 

Nehuniah  b.  ha-Kanah. 

III.  6. 

.  .  .  30?— 90  .     . 

Nittai  ha-Arbeli. 

I.  6. 

end  of  2Dd  century  H.  C. 

Rabbi  (Jehudah   ha-Kadosh, 

II.  1.  IV.  27. 

'35—2I9- 

ha-Nasi). 

SAMUEL  ha  Katan.    the  Small 

IV.   24. 

10?  B.C.— 80. 

Shammai. 

I.  .2.  .5. 

end  of  last  century  B.  ( '.. 

Shkmaiah. 

I.  10.  11. 

.  .  .  50  B.  C.  .  .  . 

Simeon 

I.  17. 

date  unknown 

Simeon  b.  Eleazar. 

IV.   23. 

140.''  — 215. 

—   b.  Gamliel    I). 

I.   18. 

10?  B.C— 66. 

b.  Johai. 

III.  4-  IV.  17. 

100? — 160. 

—   b.  Nathaniel. 

II.  10.  18. 

50?— 80  .  .  . 

—   b.  Shetah. 

I.  8. 

beginning  of  last  century   B  C 

—  the  Just. 

I.  2. 

...  270  B.  C. 

Tarphon. 

II.  20. 

46?— 117 

Zadok. 

IV.  7. 

.  .  .  30-90  •  •  • 

ZOMA.     Simeon     b. 

IV.   1. 

end  of  first  century. 
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Casuistry,  Rabbinical,  20. 
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Deeds,  good,  77.  93. 
Derech  eretz  41.  91. 
Destiny,  human  123. 
Disciple  21.   137.   142. 

Endurance  77. 

Epikuros  61. 

Evil,  Pharisaic  attitude  towards,   28. 

Ezra  4.  20.   21. 

Fear  ^of  sin)   76. 
Fence,  (against  sin)  85. 
Foreknowledge,  divine,  88. 
Forgetfulness  75. 

God,  synonyms  for,  24. 

Cood,  (nature,  heart,   will)   53.    136. 

Hedge,  for  Torah,  21. 
Hillel,  descendants  of,  36 
Humility  33.  63*  98.   107. 
Hypocrisy  99. 

Jesus  27.  40. 

Judges  29.  35.   104.   105. 

Justice,  divine,  88.   123. 

Knowledge,  of  Torah,    113. 

Learning  77.   137. 

Life,  stages  of,   144. 

Longsuffering,  of  God,   125.    126.   127. 

Love,  divine,  87. 

—  human    138. 


Min,  Minim  82.   1 19. 

Name,  good,   1 12. 
Neglect  of  Torah   107. 

Oppression  84. 

Pestilence  133. 
Prayer  34.  59. 
Profanity  99. 
Proof  texts  38.  67. 
Provocation   1 17. 
Punishment  132. 

Rabban,  Rabbi,  (title)  35. 

Repentance   108. 

Responsibility  35. 

Retribution  28.  48.  89.  97.  99.  108.  114. 

132. 
Reverence,  for  Torah,  103.   110. 
Righteousness,  imputed,   140. 
Roman  Empire  65. 

Self  denial,  for  Torah,   106. 

Selfishness  57.   122.   134.  142. 

Self  righteousness  49.  85. 
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Submission  82. 
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Temptation  85. 

Torah   {passim,  and)  90.    103.   154.   157. 

Universalism  32.  39. 
Unselfishness  54.   134. 
Utterance,  divine,   124. 

Way,  of  life,  39. 
Worlds,  the  two,  91.    116. 

Yoke  69. 

Youth,  and  age,   120.   121. 

Zugoth  25.   28.  30.  11. 
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Agrippa  I  'King")  35. 

Ahitophel   153. 

Akabja  b.  Mahalalel  64. 

Akiba  57.  86-90. 

Antigonos  of  Socho   20.  23. 

Asi  (Amora    42. 

Azai  Simeon  b.  97. 


Galatinus  Petrus  4. 
Gamliel  I  35. 
Gamliel  II  8.   50.   57.  81. 
Gamliel  III  b.   Rabbi  35.  42. 

Halaphtha  b.  Dosa  71.  76. 
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Hananjah  b.  Teradion  66. 
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—  b.   Dosa  76.  77. 
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Hillcl  <).  31  —  34.  45—49.   roi. 


Raba  b.  Buta  32. 
Hahja  4. 
Balaam  142. 
Bar  Kappara  21". 
Ben   Bag  Bag  33. 
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Ben  He  he  33. 
Buxtorf,  J.   5. 


146. 


Cypros  ( Queen)  35. 

David  (King    161. 
Dosa  b.  Harchinas  79. 
Dosthai  b.  Jannai  74.   114 

Eleazar  b.  Arak  53.  55.  61.  113. 

—  b.  Azariah  90. 

—  of  Bartotha  72. 

—  Hisma  93. 

—  ha-Kappar  122. 

—  the  Modiite  80. 

—  b.  Shammua   1 10.   121. 
Eliezer  b.  Horkenos  52.  53.  54.  56. 

—  b.  Jacob  32.  108. 
Elisha  b.  Abujah  74.   1 20. 
Ezra  9.  20. 

Fagius  Paulus  5 


Ishmael  b.  Elisha  82. 

—  b.  Joh.  b.   Berokah   100. 

—  b.  Jose   105. 

Jacob  73.  115. 
Jannai  44.  1 14. 
Jehoshua  b.  Hananjah  53.  54.  56.  73. 

—  b.   Levi    1 5 1. 

—  b.  Perahjah   26. 

Jehudah  b.  Baba  71.   108.   in. 

—  b.  Ezekiel  4. 

—  b.  Illai   in. 

—  b.  Tabbai   28.   101. 

—  b.  Tema   143. 
Jerobeam  (King)   139. 
Johanan  (Amora)  42.   106.   118. 

—  b.  Berokah   100. 

—  ha-Sandelar  109. 

—  b.  Zaccai    10.   49.   64.  79.   119. 
John  Hyrcanus  27. 

Jonathan  62.   106. 

Jose  b.   Halaphtha  59.   103. 

—  b.  Jehudah  121. 

—  b.  Joezer  24.  25. 

—  b.  Johanan  24. 

—  b.  Kisma  161. 

—  the  Priest  53.  54.  58. 
Joshua  9. 
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Leusden,  J.  5. 
Levitas,  R.  8.  98. 

Maimonides  4.  57.  99. 
Mattithiah  b.  Harash  115. 
Meir  75.  107. 
Menahem  45. 
Moses  19.   139. 

Nehorai   113. 

Nehunjah  b.  Hakanah  69. 

Nittai  the  Arbelite  26. 

Raba  4. 

Rabbi  Jehudah  the  Prince)  6.  7. 

38.  64.  71.  97.  101.   103. 
Raymund  Martinus  4. 


9.    10. 


Samuel  the  Small  ("na-Katan;  26.  118. 


Shammai  34.  69.  89    92.   115. 
Shemaiah  30. 
Simeon  b.  Eleazar   117. 
Simeon  I  b.  Gamliel  I  9.    38. 
Simeon  b.  Jehudah   159. 

—  b.  Johai  34.  67.   112.  159 

—  the  Just  20.  22. 

—  b.  Menasia  160. 

—  b.  Nathanel  60. 

—  b.  Shetah  28. 

—  "his  son"  36. 
Synagogue,  the  Great  20.  21. 

Tarphon   10.  62.   103.   im. 

Vespasian  (Emperor)  50. 

Zadok  90.   101.   173. 
Zebi,  Salman  5. 
Zoma,  Simeon  b.  95. 
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a.  MISHNAH. 


Ber.    IV.  4. 
Shek.    VIII.    5. 
Hagg.    II.   2. 
Taan.    II.    5. 
Nedar.    IX.    10. 
Nazir    VII.   4. 
Sanh.   X.   I. 
2. 
Mace.  III.   16. 
Edu.    V.    6. 
ZetJ.  I.  3. 


60. 

65. 

20. 

72. 

83. 

110. 

14.  19. 

142. 

14.  164. 

64. 

97. 


b.    TOSEPHTA. 


Ber.  VII.  4. 
21. 
Shebi.    IV  4. 
Shabb.  XIII.  2. 
Hagg.  III.  36. 
Gitt.  IX.  1-5. 
Nedar.  VI.  5. 
Sot.  II.  2. 

VII.  16. 

XIII.    5. 
Sanh.  XI.  8. 
Hor.    II.    5. 
A.  Zar.  III.  10. 
Zeb.   II.   17. 
IX.  5. 
1   Kel.  IV.  17. 


74. 

116. 

103. 

72. 

63. 

92. 

61. 

64. 

63. 

26. 

160. 

83. 

60. 

121. 

65. 

71. 


c.   TALMUD   BABLI. 


Ber.  6a. 
17a. 
28a. 
28b. 

29a. 

29b. 
58b. 

62a. 
63a. 

Shabb.    15a. 
118b. 
127b. 


72. 
146. 
92. 

59.64.  119.  145. 
46; 
60. 
74. 
97. 
47. 

32.  37. 
71. 
27. 


Shabb.  153a. 
Erub.    13b. 

53b 

54a. 
Pes.  34a. 

50b. 

54a. 

70b. 
87b. 
88b. 

113a. 
113b. 

Joma  8a. 

21a. 

52b. 
53b. 
66b. 
Succ.  18a. 

20a. 

53a. 

R.   h.   Sh.   32a. 
Taan.  24a-b. 
Meg.    2a 

15a. 

2/b. 

28a. 

28b. 
M.    Kat.  20a. 
Hagg.  2a. 

3a. 

5a. 

9b.    (tos) 
15a. 
Jeb.   4a. 
16b. 
104a. 

121a. 

Kethub.  63a.  . 
Kidd.    10b. 

39b. 

40a. 

52b. 

70a. 

Gitt.  56b. 

58a. 


56. 

107. 

26. 

152. 

52. 

58. 

129. 

31. 

163. 

35. 

42. 

121. 

65. 

129. 

121. 

115 

71. 

112. 

28. 

48. 

100. 

4n.  7.  73. 
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